ASTRACT
Rele\'ant Indigenous Disciple-making in the Evangelical Church of West Africa
(ECWA): A Case Study of the Kaninkon People in Nigeria
The Evangelical Church of West Africa (ECWA) today is in dire need of a
relevant indigenous disciple-making model, with methods that are culturally-relevant and
biblically affirmed, to mature its members. Acknowledging the strong legacy of
evangelism from its parent organization, the Sudan Interior Mission [SIM] now known as
Sen-ing in Mission. ECWA must go beyond using inherited Western discipleship
programs developed at the national level that have proven ineffective among ethnic
groups. This dissertation introduces an indigenous "discipling" model-Christian
socialization-as an important strategy for maturing members at the local level. The
Kaninkon People of Nigeria are a case study that shows how ECWA can affirm and use
selected religious beliefs and practices of a culture for discipling purposes while at the
same time bring to light new truths of the Christian Gospel through inviting local
theological reflection in a hermeneutical community, the Siyong.
Chapter 1 presents the problem as well as the theories and methods adopted to
gather and interpret data in order to construct the most relevant method of making
disciples among the indigenous Christians in the Kaninkon society.
Chapter 2 describes the background of the theology and practice of discipleship in
SIM and ECWA. The two have seemed to see discipleship as Christian Education or as
indoctrination where the rules of the church are passed on to members from the national
level to the local church level.

Chapter 3 surveys and selects theories related to culture-sensitive disciple-making
that are appropriate to communities having their own worldview, rites and customs.
Relevant disciple-making involves a change in worldview and cultural practices.
Theories, as good as they are to their proponents, are not universal and so they do not fit
every cultural context; for example, the Kaninkon society.
Chapter 4 examines biblical concepts of disciple-making. In the Old Testament
socialization takes place through ritual practices in order to mature people in faith within
a society that lived as a covenant people. In the New Testament, however, discipling
involved committing oneself to become a disciple of Christ and to learn how to live out
the faith as covenant communities, the people of God within a given cultural context.
Chapter 5 discusses how essential conditions of cultural "discipling" or
socialization among the Kaninkon people of Nigeria point out the relative merits of an
indigenous church using local patterns of "training up" believers versus employing
outside methods and programs that are still present as a. cultural residue from earlier days
of mission and church. The study is rich in ethnographic information about cultural
forms that can be used for discipling Kaninkon Christians and will enable them to do
"self-theologizing"
Chapter 6 is a full presentation of the new disciple-making model: Christian
socialization or "self-discipling" Christian socialization will help the church to become
indigenous and to develop its own contextualized expressions of the Gospel so that the
Christian faith itself will be understood in ways the church has neither grasped nor
experienced before. Through this, the global church's understanding of the Kingdom of
God will be enhanced.

Chapter 7 completes the study by demonstrating that new use of the entity,
Siyong, the traditional forum for discussing social issues, can bring success in bridging
the discipling gap between the national and local levels of the ECW A. Siyong is where
Christian socialization will best develop. Within the dialogue group, that also serves as a
hermeneutical community, is found the right place for discussing and deciding on cultural
matters necessary to institute Christian socialization among the Kaninkon people.
In conclusion, the new disciple-making model-Christian socialization or "selfdiscipling"-brings relevance and meaning to indigenous (Kaninkon) Christians. The
new model will root evangelism with discipling among the Kaninkon culture.
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CHAPTER 1
A Relevant Indigenous Church
This is a study of the concept, practice and effectiveness of Christian discipleship
principles in the African church, with a particular case study of the Evangelical Church of
West Africa (ECWA), among the Kaninkon people in Nigeria. Christian discipleship has
usually been understood as faithful obedience to Christ (Matthew 28: 18-20). However, it
seems to be difficult for his followers to know what faithful obedience implies in actual
situations of everyday life they face. Obedient service, motivated by a Christian ethic of
love, is the basic expression of discipleship. Such service may be voluntary but never
optional for the people of God.
Background of the Study
The adage, "Christianity in Africa is a mile wide, but an inch deep," invites a deep
inquiry. This phrase suggests that churches in Africa are experiencing phenomenal
growth. Yet, it also implies that though these churches are rich in evangelism, and may be
growing quantitatively and organically, they are very poor in discipleship. Hence, this
study arises out of deep concerns about the spiritual life ofthe church in Nigeria.
Moreover, "Nigeria is the most religious country in the world" today. I However, to be
religious does not make one a strong Christian. The approach of this study centers on the
priority of making disciples over making converts.
The problem of ECW A from the perspective of discipling is that the church is
growing too fast. After working for 83 years (1893 to 1976), SIM turned over
responsibilities to ECWA in 1976 with 1,342 local churches 142 local church councils,
16 districts, and 500,000 worshippers. 2 In the 25 years since the takeover of

2
responsibilities, ECWA has grown to over 5,000 local churches with over 6,000,000
3

worshippers. That means 200 new churches and 224,000 worshippers or converts a year,
four new churches and 4.307 converts every week. 4 How can we disciple that many
people? How can we ensure that each convert comes to know not only the essentials of
the gospel, but how to grow, how to pray, how to study the Word, to live as a Christian,
to witness, and to raise a Christian family?
We rightly point to the Great Commission given to the church in Matthew 28:1920; Mark 16: 15 and Acts 1: 8 as the basis of our desire for a comprehensive goal as the
church of Jesus Christ. It clearly states in other verses that the way Jesus ministered was
by making disciples, meaning a personal invitation to follow and become like their
Master. Thus, he chose the twelve to be with him (Mark 3:14). He also had a larger group
of seventy-two (Luke 10), and furthermore a subgroup of three within the twelve on
whom he concentrated in a special way (Mark 9:12-13). Although there were varying
levels of disciples, clearly Jesus used discipleship as his key strategy. We should also do
the same, since Jesus said, "As the Father sent me so I send you" (John 20:21) to "make
disciples. "
The Great Commission is to make disciples, not merely to evangelize. Discipling
develops Christians who have a proper sense of direction to take the gospel to others.
Evangelism can only be re-emphasized in ECWA through the bold application of Jesus'
discipling methods. Moreover, evangelism is about addition and quantitative growth, but
discipleship is also about multiplication and qualitative growth of the church; that is, it is
all about fulfilling the Great Commission. Meeting and being with Jesus Christ through
his discipleship model will make church members express their repentance with life-

3
changes like Zacchaeus the tax collector: "Look, Lord! Here and now I give half of my
possessions to the poor, and if! have cheated anybody out of anything, I will pay back
four times the amount" (Luke 19:8). Good discipling begins with heart conversion from
sin to Christ, with allegiance to Christ through the guidance of the Holy Spirit, and then
to go further in being good to other members of society. Hence, this study is written
recognizing that lack of adequate discipleship in the church can be responsible for the
resurgence of carnal attitudes like divisive ethnicity (Maigadi 1997:34), corruption in
both the church and public services, sorcery, witchcraft and syncretistic practices, all of
which are present in Christian areas in Nigeria. Bulus Galadima has written, "While the
church is growing fast, it lacks maturity. The poor economic state and lack of biblical
teaching contribute to the current resurgence of witchcraft and syncretistic practices"
(2000:691).
ECWA is in dire need of a relevant discipleship model. The present President of
the ECWA denomination in Nigeria, Professor Cornelius Olowola said, "We are so much
committed to evangelism more than we are to discipleship. The reason is that we received
vigorous evangelism spirit from our parents, the SIM. We are, indeed, weak in intentional
effort of discipleship. I do hope that your research will help the church to be more
discipleship-minded than ever before" (Olowola 2004).

Statement of the Problem
The motivation for this study arises out of deep-seated concerns about the
spiritual life of the church members in ECW A. ECW A is growing fast but without an
adequate disci pIing process, and it needs to complement its quantitative and organic
growth with a qualitative growth. The existing process of making disciples does not

4

reflect the cultural life-world of the indigenous church, at least as it appears in ECW A.
This study, therefore, will examine the theology and practice of discipleship in the
Evangelical Church of West Africa (ECW A) in Nigeria, with particular attention to the
Kaninkon people, in order to propose culturally appropriate strategies for indigenous
disciple making. It is my desire that these strategies of indigenous discipleship will help
produce a radical change of lifestyle in the new believers so that they progressively
conform to the likeness of Christ and to the truth of his Word, while rooted in their
culture.

The Kaninkon People
Kaninkon people are an ethnic group found in the Jema'a Local Government of
Kaduna State in Nigeria (See Appendix B for the maps of Nigeria and Kaduna State in on
pages 279 and 280). But the Kaninkon people are not in isolation. Whatever may occur in
Kaninkon society, for example, the new approach to discipleship, will surely have impact
on the other surrounding people groups. As stated by one historian, "The account on the
Southern Kaduna Peoples Groups has the striking similarities that permeate[s] all facets
of life of these congeries of ethnic groups inhabiting the western periphery of the Jos
Plateau of Central Nigeria" (Ibrahim James 1997:ix).
The Kaninkon people or Nikyob S believe that they came to their present
settlement area from Katsina-Ala in Benue State, though other legends say that the people
came from Bauchi State. It is believed that the first settler was a farmer and hunter who
left his former settlement in search of farmland and a hunting base. James states, "The
Nikyob probably left Katsina-Ala sometime in the 17th century and moved northward in
search of arable land" (1997:70). An informant and the District Head of Bakin Kogi

5
Kaninkon said, "We [Kaninkon people] have many things in common with the people of
Katsina-Ala. We have similar funeral rites (decoration of grave) and agricultural tools
and domestic life" (Bako Galadima 2004). Nikyob, or Kaninkon, is made up of three
integral units. These social units or divisions are for the enhancement of their political
machinery and social order. The tribal units, shown in Figure 1, are Mgbeco, Turan, and
Nindam. The Kaninkon land comprises seven political or social settings known as
districts, namely, Ambam, Amere, Bakin Kogi, Dongoma, Goska, Ungwar Baki and
Ungwar Fari.
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Figure 1: Kaninkon Ancestry and Social Structure
An SIM missionary, Rev. Thomas Archibald, brought the Christian message to

the Kaninkon land in 1928. Some believed, but many did not for fear of persecution or
religious pride (Gizo 2004). The first convert in 1932 was Tete Burad, and many
followed later. Today, there are more than 50 local churches in Kaninkon land. It is
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believed that ninety percent of the Kaninkon people are believers in Christ and could be
found in ECW A, Baptist, Anglican. Roman Catholic, and Cherubim and Seraphim
churches. The traditional religion and Islam exist in negligible numbers. The people still
live with strong allegiance to cultural demands. The Kaninkon people are religious.
I have studied the Kaninkon religious and social ceremonies, symbols and rites
for this study. For example, my study has to do with how a Kaninkon person (male or
female) moves from one stage of life to another, and what are the ceremonies and
symbols involved. I also studied their social structure and how a person is nurtured to be
a mature and responsible citizen, and the roles of elders and leaders in the maturing
process. The data collected in relation to the Kaninkon people are presented in Chapter 5.

Methodology
This section identifies the methods used to collect the data related to indigenous
discipleship among the Kaninkon members of the ECWA church. Leedy defines data as
"those facts that any particular situation affords or gives information or impression to an
observer" (1997:99). Data are then the manifestations of the reality, rather than the truth
itself. Thus, the data collected for this study are representative and intermediate ways of
truth. Data are theory-laden. This section explains the types of data that were needed,
where I collected the data, and how I coUected the data for this study. Three methods
were adopted in order to carry out the research: library and archival research, interviews,
and participant observation.
Library and Archival Research
The data needed for this study were those that directly relate to the practice of
discipleship by SIM and ECWA in Kaninkon churches. During the research, books and
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research works were reviewed, mostly of the literature that concerned the discipleship
ministries of SIM and ECW A, and the Kaninkon people and their local genres and ritual
symbols.
I undertook a research trip to the SIM International office at Gold Mill, South
Carolina USA. At the SIM archives. I reviewed SIM administrative reports, diaries,
letters, annual or ministry reports that relate to how the early SIM missionaries helped the
new Kaninkon believers to become mature and strong Christians within their society.
I traveled to the ECWA Headquarters in Jos, Nigeria and collected some data that
helped me to know better the ECWA theology and practice of discipleship ministries. I
examined documents and literature that were written by ECWA members or ministers,
which relate to the ministries ofECWA. I also examined ECWA beliefs, values, goals
and mission practice, ECWA policy statements, constitution, agendas, minutes,
communiques, pastor's manual, and correspondence. Other data-producing documents
reviewed included ECWA educational training programs or curricula for theological
training, Sunday School classes, baptismal classes, discipling new believers, and
catechism.
Other documents I reviewed at the ECWA archives in Jos were ECWA historical
records about some departments: Christian Education, Evangelical Missionary Society
(EMS), ECWA Products Limited, Radio Ministry and ECW A Rural Development, where
departmental policies, and Board minutes, and correspondences. I got some documents
from a few ECWA theological institutions, ECWA Districts and church congregations.
I used the B. L. Fisher Library at Asbury Theological Seminary at Wilmore,
Kentucky, USA; the Lexington Theological Seminary Library in Lexington, Kentucky;
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the Kinlaw Library at Asbury College at Wilmore in USA, Kentucky; the Byang Kato
Memorial Research Library at Jos ECW A Theological Seminary in Jos, Nigeria, and the
National Archives in Kaduna, Nigeria. As I visited these literary centers, books, research
works, and mimeographed notes were reviewed. As the literature that relate to this study
was re\ iewed, notes and an annotated bibliography were made.
Qualitative Interviews
Qualitative interviewing was chosen because this involves face-to-face interviews
(Bernard 2002:45). By using this method, I focused on in-depth, life stories and group or
panel interviews. This method provided cultural inferences that were made from what the
interviewees said, from the way the interviewees acted, and from the artifacts that they
used. The researcher adopted two types of interviews in order to collect information from
people knowledgeable about some issues of the study. These were unstructured and semistructured interviews.
Unstructured interview. The researcher used unstructured interviews to gather
some data. An Interview Schedule was prepared beforehand for the collection of the data
among various popUlations (See Appendix A). The questions were prepared with the
specific aim of gathering facts that relate to the thrust of this project - making disciples in
an indigenous context. There were eight questions for SIM informants, nine questions for
ECWA informants, ten questions for Kaninkon Christian informants and non-Christian
informants respectively. I went personally to conduct the interviews and collect the data.
I used open-ended questions. I asked key informants, for example, the ECW A President
and some District Church leaders, for the facts on discipleship as well as for the
informants' opinions.
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This research approach also involvesfocl/sed interviews. The interviews were
open-ended and assumed a conversational manner. This allowed the informants to feel
free and relax as we discussed information gathered at the interview. Responses were
audio-taped and/or handwritten. Subsequently, the tapes were transcribed into English for
further presentation and interpretation.
Semi-Structured interview. This information-gathering method was used for those
who could read and write. but were not within my reach. I used a semi-structured
questionnaire, which is also included in Appendix A. I sent people the questionnaire for
their responses. which they returned to me. I asked those close by, particularly those who
could not read and write, the questions and they responded verbally. Responses were
audio-taped and/or handwritten. Subsequently, the tapes were also transcribed into
English for adequate presentation and interpretation.
The conduct of the interview. I interviewed people from SIM, ECWA in Nigeria,
the Kaninkon people in Kaninkon Chiefdom in lema's Local Government of Kaduna the
State in Nigeria.
First, I interviewed SIM leaders and missionaries, both serving and retired, and
both in Nigeria and the United States of America. I interviewed 15 SIM personnel who
had been to Nigeria as missionaries. The interviews were done in the English language
and the responses were tape-recorded and later on transcribed for presentation and
interpretation.
1. I interviewed the SIM General Director Emeritus, Dr. Ian Hay and his wife,
June Hay, and other retired missionaries who had worked in Nigeria but are now retired
and living at Sebring Florida. Dr. Hay, the son of missionaries, was born, raised, schooled

10

and nurtured into the leadership of the SIM organization for over many years. He became
a Director of SIM Nigeria, Field Director in charge of SIM ministries in West Africa, and
then became the General Director of SIM for 17 years. He is now known as SIM General
Director Emeritus. Dr. Hay is seen as the personification of SIM.
2. I also interviewed the incumbent General Director, Dr. Jim Plueddemann, and
two SIM-USA leaders: Drs. Larry Fehl, former Director of SIM USA; and Steve Strauss,
the incumbent Director of SIM USA. I also interviewed Mr. Jonathan Shea, a Deputy
General Director in charge of West Africa, which includes Nigeria. Also interviewed
were Dorothy Haile at the SIM International office, and Rev. David O'Brien at the SIM
USA office in Charlotte, North Carolina. I interviewed Rev. Chuck Brod, the incumbent
Director of SIM Nigeria, and Miss Claudia Long who is the Coordinator of ECWA Camp
ministry.
3. I went to the SIM retirement home at Sebring, Florida to interview other former
SIM missionaries to Nigeria. Mr. Sam Goertz went to Nigeria with the SIM organization
in 1939. He is one of the missionaries that laid the foundation for building a solid
national church, ECWA today. As he said, the Lord for using "his own way" of
evangelizing and discipling the Nigerians with whom he worked rebuked him.
4. Kenneth and Elsie Kastner were interviewed. They went in 1949 for mission
work in Nigeria. Kenneth was the first ECW A theological education secretary and the
Managing Director of ECWA Rural Development. He knows about SIM and ECW A
roles in discipleship of the members. Also interviewed were Don Hall, involved in
ECWA theological education for many years; Carrie Fox, who was a long-term teacher
that taught most of our ECWA people; and Laura Bodwell who taught for about 20 years
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SIM and ECW A children at the Kent Academy in Miango, Jos. I also interviewed Faye
Anderson, who spent more than half of her life in Nigeria serving as a missionary. She
worked in many places in Nigeria. including ECW A Theological College, Kagoro where
she taught the researcher in 1970s. At the SIM Village I addressed a session of the retired
missionaries on general issues affecting the church in Nigeria, including discipleship and
how EC\\' A should move forward in this important dimension of church growth.
Second, I interviewed 20 leaders and members of ECW A, a selected number of
district and local church leaders and members. For example, I interviewed the incumbent
ECWA President. Re\". Professor Cornelius A. Olowola. This man has served in ECWA
for over 40 years in different capacities, a local church pastor, a lecturer at Igbaja
Theological Seminary, ECWA Theological Education Secretary, the ECWA Education
Director and now the ECW A national President. He has served on many ECWA
committees and boards of the church.
1. I interviewed one of the ECWA Trustees, Mr. Iliya Ari, who is a layman and
the only surviving original trustee of ECW A (1956 until the present). He is rich with
information about the establishment ofECWA and its discipleship practices since its
inception.

2. I also sought for data from seven ECWA educators in ECWA training
institutions. I visited some ECW A theological institutions to gather data on discipleship:
Jos ECWA Theological Seminary (JETS), ECWA Theological College, Kagoro, and
ECWA Widows' Training School, Samaru Kataf. I sought information from the Acting
Provost of Jos ECWA Theological Seminary, Dr. Barje Maigadi. He too had worked in
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the church for many years in many capacities before acting as the Provost of this renown
seminary.
3. I also interviewed the heads of eight ECWA departments and units. For
example. I interviewed the Directors of Christian: Education, Rev. Isuwa Kefas Kulani;
Education Department, Re\,. Lambe Bawa; EL WA (Eternal Love Winning Africa) or
Radio Ministry, Rev. Dalhatu Abdu; and ECWA Productions Limited, Mr. Daniel Anyip.
The Director of Education supervises two undergraduate seminaries, five theological
colleges, fifteen theological institutes, twelve secondary schools and many primary and
nursery schools allover the Nigeria. I also interviewed some unit heads such as the head
from the ECWA Discipleship Unit, Mr. Ben Nasara and Randy Wildman; and the ECWA
Camp Ministry, Claudia Long, a SIM missionary.
4. I interviewed five leaders of ECWA agencies such as the Women's Fellowship,
Men'S Fellowship and the Youth Fellowship. I interviewed both females and males about
the significance of their agencies' program in their spiritual living.
The data from ECWA informants were collected in the English and Hausa
languages with a tape recorder. This allowed people to express their experiences in a
language that is known and common for one. I personally went around to conduct the
interviews. Subsequently, I transcribed the Hausa tapes into English for presentation and
interpretation.
Third, the researcher visited the Kaninkon area and collected ethnographic data
about the tribal group for the study. Six ofthe most elderly or senior men and women
were interviewed in each of these villages: Ambam, Amere, Bakin Kogi, Gerti, Goska,
Ungwar Fari, Ungwar Baki 1, and Ungwar Baki 2. (See Figure 1 on page 5). The lowest

13
age limit of the Kaninkon informants was seventy years. By the virtue of the informants'
age and experiences, they served as a repository of Kaninkon historical and religious
knowledge. Both Christian and non-Christian Kaninkon people were selected for
interviews. Although I interviewed people who are older since they knew they had good
and relevant information, younger persons, both men and women, also were identified
and interviewed. I interviewed 54 Kaninkon people for this project, including the chief of
the tribe, Tum Nikyop I, Mr. Tanko Tete, five District Heads, ten women, community
leaders and traditional religionists.
Ethnographic data were collected concerning the Kaninkon local genres and ritual
symbols. These data were presented, interpreted and used to construct an indigenous
theology for making disciples in Kaninkon churches. The data included a brief history of
the Kaninkon people, their social values, indigenous knowledge systems, ethics and
cultural life that relate to issues of sin, culture, worldview, and conversion. The religious
beliefs and practices of the Kaninkon people that relate to the use of ceremonies, rituals
and symbols form part of the data. The data about the Kaninkon people helped me to
construct a Kaninkon model of socialization in this study.

In Kaninkon land I used mostly the panel interview method to collect the data
from my informants, though in a few cases I used private interviews. The reason for
using the panel interviews was because the information I needed was from Kaninkon
cultural or traditional narrative. During the interviews in each village, there was a group
of informants to narrate their cultural history. For example, at Ungwar Baki I, six
informants - men and women - met with me on December 18,2003. Each of them was
given a topic to explain the cultural events surrounding it. After telling his or her story,
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then other panel members would fill in what might have been omitted or left out by the
primary narrator. People used their own local language to express their knowledge and
experiences during the interviews. Their responses were tape-recorded and, subsequently,
I transcribed the tapes and translated them into English for further presentation and
interpretation.
Participant-Observation.
Not all knowledge is gained by means of studying past records alone. We learn by
obsening the events taking place in the world around us. Leedy says, "Historical records
are static; records remain records. But events are fleeting. What happens in a public
square today will never be exactly repeated" (1997: 189). H. Russell Bernard says that,
"Participant observation in fieldwork is the foundation of cultural anthropology. It
involves getting close to people and making them feel comfortable with your presence so
that you can observe and record infonnation about their lives" (2002:322). This approach
put me where the action was going on and let me collect qualitative data relevant to this
study.
In my fieldwork I did not become a complete participant or a complete observer,
but rather a participant-observer. A complete participant is one who pretends he or she is
not doing research; this is a deception. A complete observer is a researcher who just
follows people around and records their actions without or with little interaction. I chose
to be a participant-observer (an insider and an outsider) as I observed and participated in
some aspects of the life activities of the infonnants so that I could record what I could see
and hear among them.
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I keenly observed, as I attended (or participated in), several functions or activities
that have bearing on this study in local churches, and also at a shrine. I attended church
activities like Annual Fellowship Meetings (Men's, Women's and Youth), Revival
Meetings, and Tithes (Zakka) Conferences. I also attended an ECWA Pastors' National
conference where over 5,000 pastors attended. My participation in these conferences or
meetings helped me to see how really Christian and indigenously relevant these are to my
informants.
I asked my informants questions that were prepared for this study regarding the
relevance of these Christian activities to them, related to their spiritual pilgrimage and
Christian maturity. All the worshippers were directly involved in the worship activities,
but not all of them actually knew the meanings of symbols used in the worship. For
example, after the worship service I asked a worshipper the meaning of "Halleluyah,"
and he said he did not know what it really means, but he just enjoys hearing and saying it
at worship services.
My informants who were traditional religious custodians gave me the permission
to attend non-Christian events and ceremonies in Kaninkon land that would help with
data related to this study. I attended, for example, a traditional sacrifice or an annual
commemorative ceremony, where I learned the facts and meanings of some traditional
symbols, rites or rituals and ceremonies. Later, I was able to adapt some of these as a
means to disciple new believers. Since the social context for the research in Kaninkon
land was the researcher's ethnic group, there was easy access. For example, at Ambam I
went to the traditional religious shrine where I interviewed the religious custodians for
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three hours. I had gone to this place to probe the authenticity of the information provided
by some interviewees.
At the scene, I maintained a moderate participation; that is, I was a participantobsen'er. This helped to maintain a balance between being an insider and an outsider. As
an insider. I went to the religious shrine where religious activities take place and the
asked questions that were prepared for this study and the responses were tape-recorded.
As an outsider, I did not get involved in religious activities, such as, drumming, and
blo\\ing offlutes so that masquerades should dance. I did not dance with the religionists
and I did not participate in drinking wine.
Methods of Data Interpretation
This study is both a descriptive and interpretive one. While description is
essential. it is not enough. Explanation and interpretation must be made in order to
determine the meaning of the data gathered from library and archival research, interviews
and participant-observation.
This study was not meant to be a quantitative one, therefore, the findings were not
tabulated and so there was no counting of percentages based on the responses of the
informants. The facts that were considered for reporting were those that the majority of
informants laid emphasis upon. Nevertheless, individual statements that carry evidence of
conviction and general truth were also considered for reporting and interpretation.
Corroborative evidence is presented in order to determine the validity of the data
collected. This evidence was both internal and external in nature. For example, during my
interviews with ECWA personnel, an informant stated, "ECWA does not seem to have
strong sense of discipleship in the church, and the reason, I believe, is that the ECW A
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theological training programs do not emphasize discipleship" (Abdu 2004). In order to
ascertain the truth of this statement I got the ECW A theological education programs from
the Director of ECW A Education Department, Rev. Bawa Lambe, and found out that the
statement is true (ECWA Education Programs 1995). Dr. Barje Maigadi (2004), a teacher
at ECWA Theological Seminary, Jos, said, "We do not have discipleship clearly stated in
our syllabus, though that is implied as we teach our classes." Bawa Lambe, the present
ECWA Education Director agreed, "We are putting things together to see that
discipleship becomes a strong and a required course in our theological institutions"
(Bawa 2004). Another example: during the interview, Maman Dickson said, "Rantong [a
divinity] is the defender of the village from external catastrophe" (Maman Dickson
2004). To test the truth of this statement, 1 went to some villages where Rantong is set up.
Around the Stone (Rantong) many food items were seen. The respective villagers brought
the items to their "defender." The above examples are external corroborative evidence
methods that this study adopted to validate the data collected.
External corroborative evidence is useful from time to time. This evidence is that
which comes from outside the topic, but upholds the facts of the study. For example,
Maigadistates that, "ECWA is very aggressive in evangelism but very weak in
discipleship [emphasis mine]" (1997:354). Plueddemann agrees with Maigadi when he
says that, "We (SIM and ECWA) have been very good at making converts, but not so
good at making disciples" (1987 :21). During my interview with the incumbent ECW A
President, Professor Olowola, he commented, "I think ECW A has not done much in this
area [discipleship]; we are just starting as we have the discipleship section under the
Department of Church Relations. At the beginning ECWA used to teach new believers in

18
baptismal classes, and after which we do not go on [with] an intentional training of the
members" (Cornelius 2004). The research of Dr. Plueddemann and the comments of
Olowola confirm Maigadi's statement.

Missiological Concepts and Terms
The missiological concepts assumed as a background to this study take their root
from two terms. indigenization and contextualization, that have developed different
usages and specific meanings during the colonial and mission eras. The focus of this
study is the ideas that are normally employed and used in relation to discipling and
discipleship. But these have proven to be limited; this has led to the necessity for creating
a more holistic idea, disciple-making.
Missiological Concepts Assumed and Terms Distinguished
The missiological concepts and terms distinguished in this study are the
indigenous church and contextualization. There are also other missiological assumptions
that have been identified and presented. Let us examine them one by one and see how
they relate to this study.
The indigenous church. The indigenous church concept was used among the
indigenous Christian believers some years ago. The term was used to describe an
indigenous group of believers or church, but this has not yielded the desired results of
having a relevant church. The term, indigenous church, has been used to describe the
growth and the maturity of the church in the mission fields. This term has been the great
desire of its proponents for the discipleship of the churches founded by foreign missions
in Africa and other continents. During the colonial era, especially when the foreign
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mission agencies wanted to handover their ministries to the nationals, plans were made
for the smooth turnover of responsibilities to the national believers.
Henry Venn's indigenization principles influenced the SIM in its nationalizing the
mission ministries. Turald reports, "The indigenous principles adopted by the SIM were
Venn's tripartite principles: self-propagating, self-governing, and self-supporting"
(1993:255). The influence of Rufus Anderson, Henry Venn and Roland Allen upon the
SIM was seen in its emphasis on building a church that could stand on its own, based
upon the three "self' formula.
In the post-colonial era, another important "self' that was later introduced in
mission efforts for self-determination was self-theologizing. This was stated and
emphasized by Paul Hiebert (1999) and David Bosch (1999). As I look at these four
"self' formula, there is something missing that will help the church grow and mature as
its members seek to live their faith within their context. The missing point is what I call
self-discipling, the fifth "self." A relevant indigenous church would then imply the need
for ECWA to go beyond the first four "self formula. This will be discussed fully in
chapter 6. The church is a group of believers who give their allegiance to Christ as their
Lord and Master. The church is a society, and as a society it has some patterns of
interactions among people. According to William Smalley, an indigenous church "is a
group of believers who live out their [Christian] life, including their socialized Christian
activity, in the patterns of the local society, and for whom any transformation of that
society comes out of their felt needs under the guidance of the Holy Spirit and the
Scriptures" (1958: 150).
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Contextualization. This term refers to the ability to make the Christian gospel
relevant to one's situation; it is relating the gospel to a culture in the daily life of the
Christian members. Contextualization is to help people to relate the gospel to and in daily
life of the church members. During the colonial era, the SIM, influenced by colonial
ideas and Venn's indigenization principles, viewed contextualization in the area of
Christian education and the making of rules for the church, and that is the way ECW A
was founded. But in the post-colonial era, the basic need for the ECW A church is to be
relevant, and this can be done through a self-discipling approach.
Therefore, contextualization in ECW A today will be "the capacity to respond
meaningfully to the gospel with the framework of a person's context. But it is not just a
fad or catch-word, but a theological necessity demanded by the nature of God" (Giay
1985:38). According to Dean Gilliland, "Contextualization means that the Word must
dwell among all families of humankind today as truly as Jesus lived among his kin"
(2000:225). As contextualization enables a group of people to understand the gospel
better, it is also necessary in making disciples across cultures, including the Kaninkon
people (Zahniser 1997:4). Contextualization is the interactive process by which a local
Christian group integrates the gospel message with its understanding of its local culture.
Missiological Concept of Making Disciples and Terms Employed
The definition of terms related to the concept of a disciple is complex. The terms
chosen and employed here are discipling, discipleship and disciple-making.
Discipling. This term, discipling, referring to biblical practice, suggests the
responsibility of disciples helping others to grow as disciples. The verbal form of these
words in Greek is matheteuo, that is, make or become disciples (Matthew 13:52; 27:57;
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28: 19; Acts 14: 12). Discipling is about relationships and life situations of the Christians.
As a verb form of discipleship, discipling describes the practices and actions for making
disciples. It is for this reason we can boldly say that discipling is both. biblical and
theological. Discipling means that "each disciple has the responsibility to be involved in
helping other disciples grow" (Wilkins 1992:42). More about biblical meaning of
discipling appears Chapter 4.
The term "discipling" [when used in quotes) will be used to refer to practices
found among the indigenous groups. The Kaninkon people, for example, have their own
way of maturing responsible members within their own culture.
Discipleship. The master-disciple relationship extends far back into antiquity. The
Greek term, mathetes "a learner" suggests spoken Greek prior to its appearance in
English writing. Wilkins says, "This word term occurs frequently in Hellenistic literature,
and is used consistently to denote three types of people: a learner, an adherent, and a
pupil" (1995:11). Richard N. Longenecker (1996) also makes a useful statement of this
important topic that
'Disciple' (mathetes) was used in many of the Greek philosophical schools of the
classical and !wine periods for one who learned and became a follower of a
particular teacher. These master-disciple relationships not only highlighted th.e
features of learning, companionship, and imitation, but also verged on veneration
in an almost quasi-religious sense. (1996:3)
The insights that were shared by the master were regarded as truth to be propagated at all
costs. A commitment often led to communities of disciples formed out of the original
group of students. The intentions of the master would be cultivated, and his sayings
carefully preserved and transmitted (Rengstorf 1967:424). The terms discipleship and
discipling are English words derived from disciple (Matthew 13:52; 27:57; 28:19; John
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6:60-66; Acts 14:21). But discipleship implies a process of growth as disciples. It has to
do with methods, models, and theories of making disciples; it is about techniques and
tools of the Christian faith and followership. Discipleship is "the ongoing process of
grO\\th to become like the Master, Jesus Christ (Wilkins 1992:41-42).
Disciple-making. This term is one I have coined to indicate a more holistic way of
developing people into true biblical practicing Christians by using rites and rituals of
their own culture. When I discuss this idea as my own, it will be spelled with hyphen, for
example, disciple-making. The term refers to the process of maturity and responsibility; it
is an intentional relationship in which we walk alongside others in order to encourage,
equip, and challenge one another in love to grow toward maturity in Christ and to live as
salt and light in a cultural context. Disciple-making is, indeed, a spiritual work of
developing spiritual maturity and spiritual reproduction in the life of a Christian among
other Christians and non-Christians in every local setting; in this study, especially in the
Kaninkon churches. A disciple is a friend. Disciple-making produces Christlikeness. The
Holy Spirit is the guide in the disciple-making relationships.
Finally, disciple-making results in spiritual reproduction. The term disciple was
synonymous with a true believer in Christ (John 6:60-66; Acts 6:7; 9:26; 11 :26). I,
therefore, define disciple-making as the process of becoming like Christ and living a fully
human life in this world in union and conformity to the image of Christ. It is a maturing
activity that helps Christians to learn, grow and make a life commitment to Christ as a
kingdom people in a given context.
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Other Assumptions
First, this study recognizes the truth of the saying, "Like father like son or like
mother like daughter," and. therefore, assumes that the church in Nigeria is operating
with the imported discipleship manual of its founders. It is in the interest of local
theology, advancing the increased indigenization of ECWA, and service to the universal
health and growth of the Nigerian church and the African church that this study is
pursued.
Second. this study assumes that many problems in the church, for example,
divisive ethnicity and other carnal attitudes, occur because of sin, and have been slow to
disappear in part because of the lack of appropriate indigenous discipleship models.
Contextualization, as a domain of hermeneutics and theology, must focus on the basic
pastoral and nurturing levels of the church.
Third, this study assumes that poor or irrelevant discipleship results in poor
disciples. When relevant indigenous theological principles and practices are adopted in
discipling church members in Nigeria, and especially in ECWA, there will be fewer nonChristian attitudes exhibited among the church family, and church members will become
like Christ so that tribalism or divisive ethnicity will not "violate the Spirit"
(1 Corinthians 3: 16-17).

Theoretical Framework
This study uses a theoretical framework that will help to discover and develop a
local strategy of disciple making that will be most relevant to the cultural patterns of
indigenous Kaninkon Christians. The theoretical framework guides this study's
interpretation of its data in order to accomplish its purpose.
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Socialization
The theory of socialization is treated in this study, referring to the traditional way
of bringing up younger ones in the society into mature adults. Every person is born as a
member of a society with its common expectations, ways of doing things, standards of
right and \\Tong and some current social trends. The person born into a society must learn
the values, norms, forms, behaviors and language of the society. Socialization includes
both learning and internalizing the complete patterns and feelings of a society . To belong
to a society, one must be under the ownership of the group and fit for companionship
with others so that he or she may be converted or adapted to the needs of the society and
to participate in the activities of that society. Loewen states: "Socialization or
enculturation as it is sometimes called in anthropological writings, is that process by
which individuals are taught to function as members of a given society" (1968: 146).
Mead asserts that traditional education or socialization is "The cultural process by means
which of newborn infant is transformed into a full member of a specific human society"
(1964:162). These statements suggest that completely socialized or enculturated
individuals will carry within themselves the knowledge, feelings, wishes and values of
the culture system.
We can deduce from the above discussion that there are many things that are
involved in the socialization of the members of every society. Some ofthese are:
First, the motive for being socialized is biological and social. Socialization begins
when individuals learn that the gratification of their biological needs is conditional on
their conformity to the requirement of the society. The socializees must learn to value
social approval for whatever they do.
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Second, the socialization of converts and the general control of church members'
behavior are the domain of the indigenous church.
Third, the structure of every social system is to help the members internalize
definitions of right and wrong, as these could be ordered into hierarchies of some patterns
of behavior.
Fourth, thorough socialization will require sufficient time for adequate support
during the learning of the new behavior patterns. Patient encouragement within the
socializing situation and support by the socializer can be crucial in the convert's mastery
of new Christian standards or expectations. In contrast to foreign missionaries, in the
indigenous model, old Christians, church leaders, Christian parents, Christian relatives
and friends, and good Christian neighbors, will not only fit congruently into the culture,
but will be unencumbered by detracting foreign cultural foibles. The age group or
reference group, is another important area for socializing a convert in Kaninkon society.
Loewen opines that, "If the believing community is a positively valued group, it will be
able to supply the convert with extensive support; but if the church is made of a
collection of cultural marginals and rebels, their impact will be scattered and their
reference value greatly weakened" (1968:200).
Fifth, the new standards for socializing Christian converts must be holistic. For
consistent socialization, new Christian standards or expectations must be comprehensive,
commensurate with the culture, dealing with the whole "person" for all of life. It is most
likely that when Christian socialization is not comprehensive and commensurate with the
culture, "Split Level Christianity" may occur (Hiebert, Shaw and Tienou 1999:45).
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Understanding the socialization process is important for successful indigenous
disciple-making, for it provides crucial insights needed for success in the process of
helping people of a new society tmderstand and live out the message of the gospel. By
socialization, I mean a functional process of bringing a person up to become a
responsible member of a society or community.
Cross-Cultural Discipling
Zahniser suggests that cross-cultural discipling in needed, although it is difficult,
because of the differences in worldview and culture (1997:15-16). According to Zahniser,
traditional religious societies are characterized by religiosity, holism and self-admiration
(1997:8). One basic characteristic that the author fails to mention is that the traditional
societies are tolerant and accommodative. But Turner acknowledges this in his
ethonographic presentation about the Ndembu people of Zambia (1969:8). Zahniser says
that disciple-making across cultures is difficult because: (1) the discipler often does not
know what to do with believers completely new to the faith in Christ. (2) The church and
its people speak a language foreign to the new believers. (3) The way to help the new
believers brings all areas of their lives into conformity with the values of the Kingdom.
The stories of creation in Genesis show that God is the Supreme Ultimate Creator
and Personal Intimate Companion. The ultimate and intimate dimensions of God's love
for all people must be held together. God is transcendent and yet he is immanent. Cultural
symbols and ceremonies can be used to disciple across cultures since every religious
society has a system of symbols and ceremonies rituals. Zahniser feels that the critical
contextualization model is so important for the implementation of Christian discipling
structures in traditional religious societies (1997: 176) because the transforming and using
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traditional religions and cultures in discipling cross culturally is indispensable
(1997:213).
Disciple Making
The theory of making disciples is more relational than programmatic. Scholars
point to this value. In her book. Disciple Making Handbook, Alice Fryling asserts that,
"Disciple making (discipleship) is the process of helping someone establish a relationship
with Jesus and instructing thatfr;end (emphasis mine) in the life of faith" (1989: 16).
Fryling further counsels that, "We dare not approach discipling relationships without the
confidence that the Holy Spirit lives in us so that our examples be his examples"
(1989:19).
Hull contends that, "Disciple making includes introducing people to Christ,
building them up in faith, and sending them into the harvest field" (1990 :21). The basic
tenets of the above discussions are that a disciple is a friend, discipleship produces
Christlikeness, discipling relationships must be guided by the Holy Spirit and, finally,
discipleship results in spiritual reproduction. These are essential for disciple making in
ECWA and any other Great Commission-minded church or individual believer.
This study recognizes the fact that the
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or mathetes means more than

learner or a pupil; this person is an adherent "because the emphasis on the common use of
the term was not upon learning or being a pupil, but upon adherence to a great master"
(Wilkins 1995:42). Hence a disciple is one who adheres to Jesus Christ as Lord and
Master.
The combination of the above two components of this theoretical framework will
help me come up with an indigenous strategy of disciple-making among the Kaninkon
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people; this strategy is known as Christian socialization. It is disciple-making in a cultural
context using cultural genres such as proverbs, symbols, ceremonies or rituals, stories,
idioms, and rites with the Bible under the guidance of the Holy Spirit. This strategy will
be discussed fully in Chapter 6.

Delimitation of the Study
Although this study has wider implications for mission activities around the
world, it is limited to a particular geographical location for the convenience of time and
space. It is a study of the practices and theology of discipleship in the ECWA in Nigeria.
However, it may have a bearing on other denominations and nations since ECWA has
missionaries working in many parts of the country and in other countries.

In order to formulate or construct a down-to-earth indigenous theology of
discipleship using biblical ideas and materials, socio-cultural events and church
traditions, this study is limited to the Kaninkon people. The Kaninkon people have been
chosen for the following reasons.
First, although Christianity came to the Kaninkon land in 1928 through SIM
missionaries, it was not until 1932 that the first Kaninkon man, Tete Burad, became a
Christian. The Kaninkon first rejected the missionary message, for they saw it as an
invasion of their cultural heritage (The History of Madyok 2003: 12). Today, Christians
make up a greater part of the whole Kaninkon population. There are more than 50 local
congregations of many church denominations in Kaninkon land. Out of this number
ECWA has 20 local congregations. It must be admitted, however, that Christian influence
in the land is significant. This trend was noted as early as two decades ago when a SIM
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missionary wrote that in "the so-called Christians, especially in ECW A churches, there
are carnal attitudes that "violate the unity of the Spirit" (Hay 1984: 157).
Second, the Kaninkon people are rich with cultural and religious concepts and
materials, but the church has not taken advantage of this richness to develop discipleship
approaches appropriate to the cultural context, connecting deeply to the worldview of the
Kaninkon Christians.
Third. from my involvement with different Kaninkon local churches, local church
councils (LCes), and district church councils (DCCs), I have observed several concerns
related to this study: (1) The majority of ECWA members are not reaching out to
"others" in their various communities. (2) Pastors are not training members to share their
faith. (3) Pastors do not have an feasible plan to follow-up with new Christians in order to
assimilate them into the life and ministry of the local church. (4) Many of the leaders in
the local church have no meaningful prayer and Bible study habits. (5) Most of the
pastors and elders are preoccupied with survival. Little or nothing is done to empower
laypersons for Christian ministry and witness. (6) Most of the pastors are disillusioned by
the lack of visible and tangible growth in their local churches. The pastors and members
exchange blame for the lack of growth. (7) ECW A pastors do not have the skills to
engage the Kaninkon culture in discipling church members. Though they emphasize
evangelism, they fail to give practical guidance for new Christians within the local
church. (8) The ECWA local churches do not seem to have freedom, under the power and
guidance of the Holy Spirit, to develop discipleship programs that will help local
believers live out their faith within their socio-cultural context. (9) The churches seem to
live under man-made laws that may be enslaving to the church members.

30
The Significance of the Study
Most ECW A educators have written on the quantitative growth and organic
growth (Miagadi 1997) dimensions of ECW A, but no one, as far as I know, has
purposefully written on how the church should make disciples within the cultural context
of the members. Thus, this study will help the church in Africa in general, and ECWA in
particular, to reassess their theological and discipleship programs in the light of the Great
Commission (Matthew 28: 19) and current realities of the global problems that relate to
maturing Christians in their faith. The study will help ECWA theological institutions to
assess their curricula with priority given to disciple-making.
This study asserts that Christianity was brought to Kaninkon land in foreign cloth;
thus, it believes that there is a need to make it more indigenous and relevant to the local
context. It is hoped that this study will contribute to the theological and missiological
discourse that is going on in the world with strong emphasis on indigenous or
intercultural theology of Christian discipleship.

Summary
This is a study of the concept, practice and effectiveness of disciple making in the
African church with a particular case study of the Serving In Mission (SIM) and the
Evangelical Church of West Africa (ECWA) among the Kaninkon people in Nigeria.
Although the ECWA churches are rich in evangelism, and may be growing quantitatively
and organically, they are very poor in discipleship, which should have more direct effect
on the lives of local Christians. Hence, this study arises out of deep concerns about the
spiritual life of the church in Nigeria. The approach of this study centers on the priority of
making disciples over making converts.
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Disciple-making is the process of moving a person, in any given society, from one
stage of life to another. It is a process of developing maturity and responsibility. Every
society, Christian or non-Christian, is in dire need of appropriate discipleship principles
and practices. Discipleship is an intentional relationship in which we walk alongside
others (disciples) in order to encourage, equip, and challenge one another in love to grow
toward maturity in Christ and to live as salt and light in the society. Disciple-making is a
process of rebirth, socially, and spiritually.
Let me restate here that an indigenous church may not yet guarantee relevance of
the gospel to the context and the people; but culturally relevant disciple making can
produce such a church that can rightly be described as a relevant indigenous church. The
church in Nigeria, as it is elsewhere, is in dire need of culturally relevant disciple making
that will enable it to live out the Christian faith within its contextual realities.

In Chapter 2, we discuss models and practices of disciple making among the SIM
and ECWA adherents. This reveals the background of the existing discipleship concepts
and practices that are carried on in the churches in Kaninkon land.
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Endnotes

lA survey of people's religious beliefs in the world carried out in February 2004
suggests that Nigeria is the most religious nation in the world. By "religious," the survey
shows that among the countries polled, "In Nigeria 91% of people said they regularly
attended a religious service, contrasting with 21% in the UK and only 7% of Russians."
The poll further reveals that, "In most countries covered, well over 80% said they
believed in God or a higher power. In Nigeria the figure was 100% and in the US 91 %,
with the UK scoring the lowest at 67%." BCC News,
www.map.freegk.com/nigerialnigeria.php .• 04/02/04.
2Report of the then ECW A General Secretary, Dr. Siman Ibrahim (1977), as a
result of the turning over responsibilities from SIM to ECWA on November 19, 1976.
The report can also be found in Dr. W. Harold Fuller, Mission-Church Dynamics, 1980,
p.227.
3This information is found in a report I received from the Director of ECWA
Church Relation Department, Dr. Ayuba Bako, in Jos in January 2004.
4The former ECWA Christian Education Secretary, who is now the General
Director of Serving In Mission (SIM), Dr. Jim Plueddemann, comments that, "We
(ECWA and SIM) have been very good at making converts, but not so good at making
disciples" (1987 :21). Barje Maigadi examined ECWA and saw two main faces of the
problem in ECWA: "organizational structure and spiritual and social discipline" in the
church (1997:18). Problems in ECWA are related primarily to spiritual and social
discipline. Structural problems may be symptomatic ofthe lack of spiritual and social
discipline. Maigadi discovered that the lack of proper discipleship is one of the major
causes of tribalism and divisive ethnicity in the church in ECWA.
5The Kaninkon people are situated in Jema'a Local Government, in the Southern
part of Kafanchan in Kaduan State. They have common borders with Bajju and Kagoro
in the North; with Kagoma in the West, and Numan in the East. "Kaninkon" is a Hausa
name given to the tribe, which comes from three words, kan, ti, kom. When the Hausa
invaders fought the tribal people, they would hear the tribal people say, kan, which
means, "come", ti, which means, "let us" and kom, which means, "fight." Kan ti kom or
Kaninkon simply means, "come let us fight" and this later became the name of the people
after the invasion. But the people call themselves "Nikyob," which has two meanings:
"we belong to one another" and/or "always be true." Ibrahim James states, "Each
Southern Kaduna ethnic community battles with at least two names: an imposed alien
name and an indigenous [name] to the ethnic community" (1997:ix). Both names, Nikyop
and Kaninkon, are used interchangeably in this study. Figure 10 on page 280 is the
Kaduna State map with Kaninkon people at the lower shaded part of Jema'a Local
Government area.
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CHAPTER 2

The Discipling Models and Practices of the SIM and ECW A

This chapter presents the concepts and practice of discipleship in the SIM and the
ECWA. The two bodies have common beginnings, so reporting on them together in this
section will help the reader to know the common sources.
The Birth of the SIM
SIM is an acronym of an international mission body, formerly known as Sudan
Interior Mission, but is now known as Serving In Mission, due to merger with other
international mission organizations. SIM merged with Andes Evangelical Mission and
International Christian Fellowship in 1982 and expanded by merging with the African
Evangelical Fellowship in 1996. The original purpose of SIM, according to Ian Hay, was
''to preach the gospel of the Lord Jesus Christ with the aim of establishing churches
which are self-propagating" (2000:51). But the present purpose of SIM, beginning from
1984, according to Hay, is '"to glorify God by planting, strengthening and partnering with
churches around the world as we: evangelize the unreached, minister to human need,
disciple members into churches, and equip churches to fulfill Christ's Commission"
(2000:53). The purpose of the pioneering SIM missionaries was clear, compelling and
helped in many ways. It built their morale, reduced their field frustrations, helped them
concentrate, and it attracted cooperation from those who refused to help them at the
beginning.
In 1893, the trio, Thomas Kent, Walter Gowans, and Rowland V Bingham, set
out for the Sudan, which was the interior of West Africa. Bingham reports, "So God,
away back in the spring of 1893, drew three lives together with a common vision, a

33

34

common love and one common call to carry the Gospel to what was then known as the
Central Sudan" (1943:140). James Hunter echoes Bingham's statement: "In 1893 three
young men inspired by love for God and the vast multitudes who sat in darkness sought
to stonn the ramparts of heathendom for Christ in what was then known as 'the white
man grave ", (1961 :23). Bingham reports about their arrival in the Sudan: "On the fourth
of December, 1893, our ship anchored out at sea off Lagos" (1943:15). Two main factors
responsible for the SIM fonnation and success were prayer and burden.
Prayer
The early beginnings of the SIM took root from the evangelical missions movements
of the European and North American societies, especially in Toronto area of Canada in
the 18th and 19th centuries. Prayer caused the gennination of their purpose. Prayer is
absolutely necessary for any Christian venture. Every step of the pioneers was bathed in
prayer. Maigadi reveals: "The Mission originated from the prayer of a Scottish-Canadian,
Margaret Gowans" (1997:102). Turaki further explains:
Following after the great revivals in Europe and North America in the 18th and
19th centuries, there arose many evangelical mission movements, which formed
the roots and the origins of SIM and many other mission societies. They also
provided the SIM with both spiritual and social factors from which to build a faith
mission that would become non-denominational and international. (1993:3)
Hay comments,
Prayer and faith are serious principles. These two principles guided the SIM
because it is committed to the principle that the only power available in the
spiritual conflict is through prayer. "SIM By Prayer" is the motto of the mission.
Prayer and faith are prominent features in the life of SIM. SIM is a "Faith
Mission" in financial matters as well as in its operations. It is expected of a
missionary to live a life of prayer and faith under biblical authority with strong
conviction, commitment and devotion to the Great Commission. (1984:82)
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It is also clear that an intense feeling of prayer arose from a strong and conservative

evangelical background. Turaki reveals that,
The evangelical theology with its view of the sacred and the profane, outlook on
Life in general, the godly and worldly life-style, and pursuits of life was dominant
in the thinking of the pioneers and in the later missionaries. In effect, this
influenced SIM's approach to other mission bodies, the Church, government,
politics, economics, society, social and cultural life. (1993 :91)
Burden
The pioneers had a burden for a particular geographical area, the Sudan. Mrs.
Margaret Gowans prayed for the Sudan. The three pioneering missionaries all went to the
Sudan," Hay explains, "They felt the burden of God to go to the interior of Nigeria with
the gospel" (2000: 51). The burden of Christ became that of the pioneers. They were
heavy laden with the Great Commandment to love, and the Great Commission to "go and
make disciples." According to Turaki, "Important tenets of theology, the Great
Commission, biblical authority, purity oflife and prayer dominated SIM through the
years" (1993:90).

The Founding of the Evangelical Church of West Africa (ECWA)
The aim of SIM, as a church-planting mission, was to produce "an outgoing and
witnessing church, a church concerned for the whole world and the one that reproduces
itself' (Hay 2000:72). Some important things helped in founding the indigenous church.
As has been mentioned, the missionaries were involved in rigorous evangelism that led to
the conversion of the local people. Another very important step by the mission was the
training of the indigenous leaders and the licensing of some [Bible trainees] to become
pastors of the' SIM churches' (Turaki 1993 :266). The SIM instituted inter-district church
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conferences in the whole of Nigeria. Again, the development of a church constitution was
very significant in the birth of an indigenous church. The first constitution was approved
at the meeting at Kagoro on January 7-10, 1954, but ECWA was legally registered on
June 4, 1956, not in 1954, as other people may suggest (Fuller 1980:208).
J ames Hunter states, "The founding of ECW A is seen to be the fulfillment of this
[SIM] purpose" (1961 :245). First, under complete SIM control, church attendance in 61
years (1893-1954) grew to 11,402 (Turaki 1993 :276). Second, under a shared leadership
of the mission and the church - SIM worked side-by-side with national leaders from 1954
to 1976; that is, in 22 years - the church attendance grew from 11,402 in 1954 to 500,000
in 1976 when the mission turned over responsibilities to the church (Fuller 1980:277).
From 1976 to 2003, that is, 27 years later, the church had grown from 500,000 to over
-6,000,000. This suggests that the church of Christ may grow quantitatively and
organically under the guidance of a theologically trained indigenous leadership more than
under foreign leadership. But a quantitative growth without qualitative growth leads to
monstrosity.
ECWA is independent in polity. Each District has its own headquarters with its
executive body. But the final authority regarding administration rests with the General
Church Council (GCC), which meets once in a year. In its line of authority, the church is
not hierarchical. Rather, it is democratic and representative in function and relationship.
Officers right from the local churches to the General Church Council are elected to serve
for a period of three years or six years (ECWA Constitution 2000:58). The structure of the
church then may not be able to provide an effective mentoring and discipling atmosphere
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for both the pastors and the members because it has no relationship to the local church
members at the grassroots on a continuing basis.
ECW A was planted in the likeness of SIM, and it might be like SIM in planting
churches; but more than SIM, ECW A should do church within its cultural realities.
ECW A is not a disciple making, but a convert-making church. Moreover, there still are
over 100 SIM missionaries with their families working with ECW A in Nigeria today.

GCC

EE

DCC

LCC

Figure 2: ECWA Organizational Structure

LCC
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ECWA Organizational Structure:
1. GCC - General Church Council
2. Trustees
3. EE - ECWA Executive
4. Departments
a. EDID - Education Department
b. CE - Christian Education
c. GH - Guest Houses
d. EPL - ECWA Productions Limited
e. FD - Finance Department
f. AUD - Audit Department
g. EL WA - Eternal Love Winning Africa (radio ministry)
h. MED - Medical Department
1.
POD - People-Oriented Development
J. CR - Church Relations
k. ERD - ECWA Rural Development
5. DCC - District Church Council
6. LCC - Local Church Council
7. LCB - Local Church Board
The main components of ECWA are the departments and the church. The departments
are to help ECWA to realize "its (ECWA) goal and objectives. The departments shall be
the operational arms of ECWA at the different levels" (ECWA Constitution 2000: 13).
Some of these departments have a direct relationship to this study: Education, Christian
Education, ECWA Productions Limited, Finance, Audit, EL WA, and Church Relations.
The Education Department, for example, is very important because it deals with
discipleship through indoctrination or theological training in its three theological
seminaries, five theological colleges, 15 theological training institutes and many primary
and secondary schools. The significant areas of these related departments are discussed
below.
The goal of ECWA, according to ECWA Constitution (2000:1), is to glorify God by:
(1) Preaching and teaching the Bible, the inspired Word of God, (2) maintaining a strong
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body of Christ's followers for the advancement of the public worship of God the Father
through Jesus Christ our Lord, (3) promoting evangelistic, educational, medical and
welfare work in the Church and the furtherance of these interests through publications,
radio, television, pulpit ministry, or other means consistent with the character and
purpose of the church, (4) preparing, examining, accepting and engaging pastors,
teachers, evangelists, and missionaries, and to receive and allocate funds for the support
and maintenance of such persons and their work, and (5) feeding the hungry, clothing the
poor, supporting and enriching the needy both physically and spiritually. The purpose of
ECWA can be seen in practice through its discipleship strategies discussed below.

Indigenization as Discipleship of ECWA Members
An appealing statement from one of the veteran missionaries of SIM, Kerry
Lovering, is that
SIM is a church-planting mission. That is a profound statement. It means that
SIM's one great, consuming concern, its overriding passion, its one all-eclipsing
goal is to see the church of Jesus Christ flourish in Africa, strong and true and
well-taught, fully mature in Christ, thoroughly taught in faith, true to the Word of
God, reaching out to others, and reproducing itself to the glory of God. (1974:5)
Lovering is suggesting that indigenization occurs when various forms of leadership of an
organization are placed in national hands. This applies to the SIM and ECWA. At the
time ECWA was being formed in 1954, "All churches (founded by the mission) were
known as 'SIM Churches'" (Turaki 1993:287). But when the fullness of the time came,
SIM decided to indigenize its ministries. Ian Hay says, "In SIM, we believe that it is our
responsibility to plant a church which is allowed to grow in its own soil and to come to
full flower there" (2000: 161). He further argues that,
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The first established church of a formal nature came in 1908 when the first
converts were baptized. That is the true date that ECW A began. In 1954, six years
before Nigeria became independent nation, the British Government granted legal
recognition for ECWA. In 1976, SIM transferred full responsibilities for the
ministries to ECWA" (Hay 2000:55).
SIM came to Nigeria in 1893 but the indigenization of the church by the mission took
over fifty years, and over seventy years before the transfer of "full responsibilities" to the
national church. In its indigenization effort, the SIM incorporated the "three self' formula
of Henry Venn's (Turaki 1993:255) tripartite principles: self-propagating, self-governing,
and self-supporting. But self-theologizing (later stated as necessary by Paul Hiebert 1999)
and self-discipling were left out of the selfhood principles. Hence, ECWA seems to have
been operating with imported church programs since its inception.

Levell: ECWA National Church Level

Level 2: ECWA Local Church Level

Figure 3: The Indigenous Status of ECWA
The concept of the indigenization of the church might suggest that ECWA is
mature and now responsible. Nevertheless, ECWA is weak in matters of faith because it
lacks the basic principles of a qualitative growth: self-theologizing and self-discipling.
Areas where ECWA discipleship beliefs and practices already exit as an indigenous
church have been stated above. But here I wish to state that regarding discipleship,
ECWA as an indigenous church operates on two levels: national and local. These levels
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are important in the disciple-making of the organization. Whatever affects one level will
automatically affect the other. This is shown in Figure 3 on page 40.
ECWA National Church Level
While Level I concerns the ECWA as a national church, Level 2 is about ECWA
as a local church. The organizational structure of ECWA in Figure 2 on page 37 shows
that the General Church Council (GCC) is the highest policy-making body of the church.
"The Council shall be the final authority in all matters [emphasis mine] concerning the
Evangelical Church of West Africa, Constitution, Rules, Regulations and policy making"
(ECWA Constitution 2000:53). This suggests that the GCC makes policies, produces
doctrines and gives direction on how to implement its laws in the local churches,
although ECWA at the national level is largely out of touch with the local members who
make up the church.
ECWA is an indigenous church but functioning primarily at a national level since
nationals or Nigerians are the leaders of the organization. In their discipleship practices,
the SIMlECWA seem to emphasize teaching, believing and joining the Christian faith
over living it out. Again, the decision making process may be seen to be indigenous too,
as it is done within the Nigerian social structures. ECWA stresses living out of faith in
biblical and spiritual context; there is a strong emphasis on indoctrination. ECWA
emphasizes on "teaching them." A definition of discipleship would mean teaching
doctrines and programs. ECWA seems to be driven by the concepts of teaching faith and
planting churches.
Some of the national discipling programs to "teach them" are worth mentioning
here, though they are more fully discussed in the succeeding part of this chapter:
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First, theological training includes the training of ECW A pastors for the
leadership of the local churches. Thus, the training focuses on virtues and ethics,
discipline and stewardship. There are three types of theological institutions that
SIMIECWA use to train their adherents: (a) there are lower Bible training institutions that
conduct their instruction in the vernacular or Hausa language. There are 15 of these
institutions in ECW A, though there is an effort now to change their names to Christian
Academies, (b) there are five theological colleges where students learn in the English
language. Theological Education by Extension (TEE) and Bible correspondence courses
fall in this category and (c) there are three theological seminaries, where the instruction is
done in the English language. Degree courses are offered in these seminaries. Exclusively
the local people teach the national level programs that are prepared and sent from the
national head office. The training programs are limited since the trainees or pastors who
are taught in these national institutions do not learn to contextualize discipleship to fit
specific local cultures. They do not yet know how to "teach them to observe all things" as
Jesus commanded in Matthew 28:19-20.
Second, membership training of new converts is necessary in the ECWA church
organization. Every member must learn, know and follow strictly the rules of the church.
It is required that an ECWA member, after public profession of faith in Jesus Christ, must
have a period of instruction (ECWA Minister's Handbook 2002:14). To be a member is to
be fully taught in ECWA's doctrines and programs.
Third, evangelism is a means to help others come to the knowledge of Christ.
Every ECWA member must learn to participate actively in the evangelism of the church.
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Evangelism is one of the strongly emphasized courses in theological institutions and in
the local churches.
Fourth, literacy training to read the Bible is required of non-literate ECWA
members. "The primary goal and objective of mission [SIM] literacy program was to
introduce the early converts to the elements of reading and writing" (Turaki 1993: 141).
Literacy training is foundational in the SIMlECWA ministry in Nigeria. SIM and ECWA
work on the assumption that literacy in a non-literate society is essential for spiritual
maturity and church growth. But literacy programs destroyed local languages, divided
communities and bastardized cultural values (Klem 1995:60). If the church is serious
about making disciples of all nations, it cannot afford to rely on a strategy that the
indigenous society does not use or understand.
Five, Christian education curriculum and training is another very strong and
important discipling functionary of ECWA. This section in ECWA coordinates the
activities and programs of all the fellowship groups, Sunday School curricula, ECWA
children's and students' programs (ECWA Constitution 2000:138).
The discipleship of ECWA at the national level cannot create a positive impact on
the local church members. For example, the national church level of ECWA is in charge
oftheological schools, using Western theological education methods and a single
curriculum, adopted to different ECWA theological institutions throughout Nigeria, with
little or no contextualization occurring in the classrooms (Klem and Plueddemann
1972:5). An effective discipleship of Christians will take place through additional and
alternative means at the local church level, where the people or the church members are.
The local church pastor then is the primary agent in the discipleship of Christians.
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ECW A Local Church Level
51

ECWA in the 21 century should be different from the church that came out of
SIM ministries in the 1950s, by being more relevant and related to the local cultures of
the members. ECW A is to live out the Christian faith and plant churches in communities
that reflect the local cultures. As ECWA was planted on the principles of the Venn's
"'three self' (Turaki 1993 :255), self-governing, self-supporting and self-propagating, it
should also include self-theologizing and self-discipling in its principles and practices of
church growth. But most importantly, ECWA should be very concerned now about selfdiscipling, which is the way to live out the faith within a local setting. The ECWA church
should go beyond its present legalism that embraces many dos and don'ts, or many laws.
Law is helpful, but those who are trying to live only by the law or to be justified by the
law are alienated from Christ (Galatians 5:3-6). Faith must become active and visible in
the acts and relationships of love. Law is not, never was, and never can be God's way of
freedom for humankind. The ECWA members are called to be free. The Jewish laws
were, in part, a means for the socialization of the Jewish children. But Jesus goes beyond
the Law to Spirit (Matthew 5-7), and Paul shows how the Law of Moses was given only
as a tutor until the child became mature (Galatians 4:21-31).
Christians are to stand fast in the liberty given to them by Christ, but must not
abuse or misuse their freedom. To obey Christ in faith and love is a true freedom to
achieve the growth potential of the local church members. Louis 1. Luzbetak comments:
"Members of the local Christian community are the real leaven of the Gospel (Mt.
l3:33); it is their mission to penetrate their community and as instruments of the Holy
Spirit to take part in transforming it into a community of other-Christs. They and no one
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else are the necessary innovators" (1988:70-71). The really significant contextualizers or
local disciplers are the ECW A local church leaders. ECW A should liberate the local
churches to theologize and disciple their members within the guidelines of the church's
policies, but also freedom within the broad guidelines suggested by Taber, which are
discussed in Chapter 6. A meaningful indigenization that will enhance discipleship
cannot be obtained at the national level, but it can emerge from the local church level.
While the departments, especially the Education Department, prepares church leaders
with biblical and theological knowledge through the theological schools and colleges, it
has limitations when addressing many specific cultural contexts of ECWA. Thus, formal
systems of learning are inadequate for discipling local Christian believers.
The basic question here is, how can the ECWA members live out the Christian
faith within their cultural contexts? The discussion in Chapter 6, which seeks to address
the responsibility and opportunity of ECWA local church as it affects Christian
socialization, will seek to answer this question.
The Kaninkon people have several specific "discipling" or socialization practices
that will be mentioned here briefly. In Chapter 1, I have described the Kaninkon people
and where they are located in Nigeria. The people nurture and mature their younger ones
through local rituals that make sense to them. This Kaninkon socialization must be
critically contextualized to the Christian gospel.
First, life cycle rituals are a basic means of socialization in Kaninkon society.
This involves birth or childbearing, traditional training on how to be a responsible person
in society, marriage, death and funeral rites.
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Second, the revelation of God in Kaninkon culture can be seen in some teaching
techniques that emphasize social values and ethics, moral life, rituals of salvation or
social acceptance and restoration. The stories about God are told through folklore, songs
and proverbs. The Kaninkon people believe in the existence of God, or gods, and spirits.
God as a Creator is seen through his creation.
Third, another discipling practice in Kaninkon society relates to ritual processes
associated with the role and authority of the local elders. There are also family members'
roles and values. And there are childhood rituals such as outing, naming rites,
circumcision rites, initiation rites, purification rites, death and funeral rites, and ancestormaking rites. Incorporation into the community life is both an act and a process that
involves every person in the society.
Fourth, in Kaninkon society, there are social laws or taboos that help in social
control. The taboos provide direction or stages for socialization that help in the maturing
of a Kaninkon people, right from birth to death. In small groups, the Kaninkon people
experience genuine fellowship; and mutual care within the society is the mandate of the
people. Communal relationship creates a safe place for reconciliation, restoration and
healing.
Fifth, many facets of the Kaninkon traditional education are necessary for every
person to function well in the society. The basic methods are oral, family-centered, and
group-centered.
SIM and ECWA Discipleship Strategies
We can discuss the SIM and ECWA discipling strategies together because they
have common roots, a similar philosophy and practices of ministry. They are similar in
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these ways: (1) the purpose statements of the two organizations reflect their theology
(they are God-centered), function and rationale. Their goals or purposes are theological,
biblical and doxological; (2) both are concerned about planting and growing churches;
and that (3) the history of the SIM and ECWA is inseparable (Hay 2000:55).
SIMlECWA have many strategies for church planting programs. These strategies
can be broken into two main sections according to the structure of the church. The
organizational structure of ECWA shows that there are two main components of
organization: the church and the departments, as it is shown in Figure 3 on page 43.
SIMlECWA have departments that realize their goals and objectives: Education,
ERD, EPL, POD, APD, Finance, Audit, CRD, CE, Medical, EL WA, and EMS. These
departments are to serve the church, although they are administered separately from the
church. The departments that relate to this study are discussed below.
Discipleship Through Theological Training
Since the inception of the ECW A, theological training has been at the forefront.
SIM gave serious attention to theological training for the purpose of raising indigenous
leaders for local churches that were being formed. The ECWA theological institutions
"provide teaching and training of manpower for various ministries of the church"
(ECWA Constitution 2000: 141). Theological training was a way of discipling the
national Christians. Turaki comments: "The principle of apprenticeship or disciplemaking was embedded in the early mission [theological] education" (1993: 139).
Theological training is different from teaching members to know how to read and write.
Trained theologians were to teach other local members.
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The SIM and ECW A set up different types of theological training programs,
namely: Branch Vernacular Bible Training School (2 years), Vernacular Bible Training
School (3 years), Women Bible Training School (3 years), Vernacular Post-Graduate or
Pastors' Course (1 year), Advanced Bible Training School (2 years), English Bible
Institute or Bible College (3 years, 4 years, and 5 years), English Theological Seminary
(3 years and 4 years), Theological Education by Extension, and Bible Correspondence
School. Although the theological training was, and is still, far away from the interests of
the local believers, the SIM and ECWA believe that the training of indigenous Christians
in theological institutions for church leadership was a basic means of discipleship (Turaki
1993: 146).
Evangelism
Evangelism is one of the cardinal operations of SIM and ECWA. They have many
ways of doing evangelism, in and out of its context. The Evangelical Missionary Society
(EMS) is the missionary arm ofECWA. It was conceived in 1947 and established in 1948
by SIM. The Society was aimed at developing indigenous cross-cultural missionaries.
Churches and districts were encouraged to send indigenous missionaries to evangelize the
other unreached ethnic groups. Turaki says, "The Mission (SIM) wanted the indigenous
Christians and churches to develop a strong missionary vision and passion. The ministry
has grown over the years to become the strongest ministry of ECWA" (1993 :241) with
1,200 missionaries. Lois Fuller reports,
In 1949 the Sudan Interior Mission, now Serving In Mission, helped the churches
they had founded to set up their own missionary-sending body - the Evangelical
Missionary Society (EMS)
The oldest and largest Nigerian missi·on agency,
EMS has over a thousand workers in several African countries, Britain and the
United States. (2000:692)
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The department is saddled with the responsibilities for church planting. The function of
this Department is made clear in The ECWA Constitution and Bye-Laws, Section 9,
subsection (h) in pages 147-148. The Department "shall be responsible for evangelism
and outreach to rural, urban and foreign fields amongst non-Christians." Furthermore, the
department
(1) Shall recruit, train, and send out missionaries to unreached areas and outside
Nigeria for the purpose of evangelism and church planting [emphasis mine].
(2) It shall motivate local church boards, fellowship groups and individual
Christians to support mission efforts by prayer, giving and sending forth
laborers into Christ's vineyard.
(3) It shall uphold the Holy Bible. (2000:147-148)
By this function, the department has an enormous task to help ECWA "to glorify God"
by supervising 1,200 indigenous missionaries (Maigadi 1997:345)'.
Another function of this department is to mobilize local churches, church agencies
(small or fellowship groups like women, men, youth, and others), and individual
Christians, to support the Society by prayer, giving and sending laborers. This shows that
SIM and ECWA are determined to find ways to involve the church in a ministry to the
whole world. Hay reports that, "EMS has more than 1,000 [1,200, according to my
updating of the number] missionaries, supported for the most part by ECWA churches.
They also receive financial assistance from SIM, Partners International, Hilfe fur Bruder,
and other similar agencies" (2000:67). EMS is both national and international, and is
supported locally with some help from outside. The indigenous missionaries witness for
Christ in Nigeria, Niger Republic, Chad Republic, Cameroon, Ghana, Togo, Benin
Republic, the USA, and the United Kingdom. The EMS missionaries are involved in both
personal and mass evangelism.
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Personal evangelism is an approach that sees the audience as an individual, so the
presentation of the gospel message is through conversation. This approach is crucial and
necessary for all EMS workers in the field. An informant said, "It is also used in some
ECW A theological institutions to imbibe the spirit of evangelism in the minds of the
students" (Lambe 2004). The approach, however, can be impersonal unless a careful
consideration is given so that the potential convert is not just a passive recipient of a
prepared presentation. Real dialogue, including wrestling with hard questions and
genuine doubt, must be encouraged. One problem with this approach in ECWA is that the
language of the gospel lesson outline is often laden with theological terms [salvation,
regeneration or born again] that are seldom explained, unpacked or translated. This
abstract teaching style cannot be understood, according to Peace (1999:293). It is
assumed that everyone is able to grasp the essential meaning of the gospel even if that
person has little or no understanding of the biblical terms being used.
Mass evangelism is another means of evangelism for SIM and ECWA. Mass
evangelistic meetings or open-air evangelistic meetings still are often still very practical

in Nigeria. One of the early SIM missionaries, Andrew P. Stirrett, used to preach in the
market places (Percy 1948:64). ECWA has set up a Gospel Outreach program to reach
the unreached, the unchurched or seeker's with the gospel of Christ through open-air
evangelistic preaching. An informant, the Coordinator of the ECWA outreach unit, said,
"Through this method, many people have already made decisions for Christ" (Sarki
2004). But in this type of approach, deep discussion is generally not possible with
potential converts who go forward. Moreover, counselors have narrowly focused training;
they are not very prepared to engage in dialogue with new or potential converts. It this
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case. it might be that conversion is not a result of good evangelism, but the power of the
Holy Spirit.
Evangelism is one of the necessary things that each new convert into ECW A must
learn, know and practice. No wonder, Maigadi reveals that, "ECWA is very strong in
evangelism but weak in discipleship" (1997:354). In order to be the church that Jesus
Christ died for. the church must be aggressive in discipleship too.
Fulfilling Requirements for Church Membership
To be a disciple of Christ in SIM and ECWA, one must undergo several ritual
processes, and these are: baptism, Holy Communion and the achievement of status and
role.
First, baptism is a primary requirement for full membership in the ECWA church.
Lack of baptism was synonymous with the failure of the mission. Hay believes that the
church started in 1908 because it was the year that the first converts were baptized
(2000:55). Bingham has described the years from 1893 to 1907 as those of "death,
darkness and barrenness" (1943:9-38). In the ECWA Minister's Handbook, we read that,
"ECWA requires all of her people [members] to be baptized and hold the ECWA
baptismal certificate. This qualifies them as full members of the ECWA church at large.
All full members are required to have Fellowship Card too" (2002:73).
Some requirements for baptism are monogamy, attendance of a baptismal class
for a year, and writing and passing the baptismal examination. Requiring a candidate to
be a monogamist before baptism might have been one of the factors responsible for
slowing down the growth of the church during the heyday of the SIM ministries in
Nigeria. The gospel was covered with cultural cloth. Maigadi suggests that, "Coming

52

from an environment where monogamy and serial monogamy (divorce and remarriage)
are acceptable cultural values. the missionary pioneers had difficulty understanding the
practice of permanent polygamy in African societies" (Maigadi 1997: 128-129). He reads
the North American cultural experience of openly accepting divorce and remarriage of
church members a bit anachronistically, and is wrong in applying this as a double
standard in the early history of the SIM. The interpretation of polygamy that prevented
acceptance of new converts for baptism and thus as members of the ECW A church came
later.
The missionaries initially tolerated polygamy, but a few of them introduced
legislation for the mission to reject it. A missionary, Mr. Gunderson, resigned because
three polygamists were baptized at Egbe on the ground that it "was unbiblical to baptize
converted polygamists." The SIM field Council, in their sympathetic support of
Gunderson, condemned polygamy in these words:
Whereas we believe that in the light of Scripture it is permissible to baptize
polygamists; seeing that the results are more injurious than helpful to the cause of
Christ, we baptize no more polygamists and that it be recommended that this
decision be incorporated in the practice and principles of the Mission. (Sudan
Interior Mission 1917:2)
In spite of their understanding of the Bible, they maintain that, "Furthermore, it is our
solemn duty to show African Christians that polygamy is sin in God's sight; that a
polygamist is guilty of theft and adultery" (Sudan Interior Mission 1942: 18). The above
directive shows that the mission did its work based on their non-African interpretation of
the Bible. They operated with ethnocentrism. Although the Scripture does not deny the
baptism of the polygamists, the missionaries still call such behavior that is clearly
condoned by God as "sin," "theft," and "adultery." Such practice would not encourage an
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indigenous discipleship that could help the local believers to live out their faith within
their God-given context. SIM decision was purely programmatic.
SIM went to work among the Kaninkon people that practice polygamy as part of
their God-given understanding of a secure and successful society. Among the Kaninkon
people, "monogamy was for the poor men" (Maheg Biyang 2004). Kaninkon plural
marriage, or polygamy, was condemned, as monogamy was considered the form of
marriage approved by God since monogamy was seen as a biblical requirement for
church elders (1 Timothy 3), this restricted the choice of elder. Today the ECWA
Constitution states that baptism is a requirement for forming a new local congregation. It
is necessary to have, "At least 7 baptized believers who united in worship of God and
who engage in ministries of edification .

" (2000: 14). To become an ideal Christian, or

church member, according to SIMlECWA, means to be baptized. Baptism signifies
forgiveness from sin and salvation of the sinners.
Secondly, when believers are baptized, they are qualified to take Holy
Communion. By policy, it is expected "all the partakers of the Lord's Supper have placed
their faith in the Lord Jesus Christ and to have been baptized, and to be in good standing"

(ECWA Minister's Handbook 2002:77).
In sum, the benefits of baptism in SIM and ECWA are many. A baptized believer
is the one that is called a church member. Baptism qualifies one, not only to take the
Lord's Supper, but also to be considered for election to hold a position in the whole
ECWA organization; it is a status-achieving process. Baptism is a requisite to election or
appointment into the offices of the President, General Secretary, District officers, a
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Trustee, a leader of any department or agency. To hold such offices, one must have been
baptized (ECWA Constitution 2000:57).

Various Discipleship Practices
There are some areas in the SIM and ECWA ministries that imply that
discipleship must have been practiced.
Ability to Read and Write
The ability to read and write is a sign of maturity in SIM and ECW A. The SIM
got involved in educational training because it was necessary for the early indigenous
converts to know and to be grounded and rooted in the Christian faith, and education was
the primary means (Turaki 1993: 136-137). If the indigenous converts "could not read
enough, the church [mission] would deny them not only social status and ceremonial
leadership, but also crucial symbolic tokens of complete acceptance such as baptism or
the Lord's Supper" (Klem 1982:32). This implies that SIMlECWA discipleship must
include teaching the converts how to read and write; and anyone who does not have
these skills is not a mature believer.
The application of such rules in the Kaninkon church context led to other
consequences. First, the system gave the impression that Kaninkon culture was basically
so evil that it could not become a vehicle for communicating the Christian message to the
indigenes. Second, this approach "hindered church growth among those who do not
attend school" (Klem 1982:36). Third, as Christianity was associated with literacy, for
those who remained in the sphere of oral communication, they neither attended church
nor became church members. Thus, those who could not read had nothing to do with
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Christianity. Fourth. to insist on the use of literacy to produce Christian maturity and
knowledge of the Bible did some damage to Christians coming out of an oral culture; this
brought injury to local expression of Christianity. Fifth, the demand for literacy for
church membership greatly distorted the patterns of the Kaninkon social organization and
communal leadership. The demand threatened the indigenous leadership structures inside
and outside the church.
Evidence of Moral Life
Discipleship helps people to attain to holiness. But in the SIMIECWA
programmatic view holiness means lack of drinking wine and/or smoking of cigars. It
means that monogamy, proper management of church funds, not lying, not beating
parents or spouse, not stealing and avoidance of adultery or fornication (ECWA

Minister's Handbook 2002:83-84). An ECW A informant believes that a person is
discipled is "one who lives to glorify God in his [and her] social, moral and spiritual life"
(Tanirnu 2004). And any person found violating these rules will be dealt with. The person
is suspended and his right of membership is withdrawn until such time that the person is
restored to fellowship. SIM and ECW A discipling programs include prohibitions on
drinking of wine, smoking of cigars, working on Sundays, improper dressing and the
beating of a spouse. These are good requirements, but to be discipled is more than
keeping commandments; it is about being like Christ with the Christian ethic of love as
the motive.
Church Wedding
SIMIECWA discipleship programs include the necessity for a church wedding.

ECWA Minister's Handbook stipulates that, "Marriage in ECWA shall be solemnized in
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designated places of worship, and by accredited ordained ministers in the presence of at
least two witnesses" (2002:90). Every church wedding is awarded a certificate. The
church wedding was another way to control polygamous tendencies of the men. "The
missionaries were anxious that the marriage in church of Africans should have a firm
legal status consonant with the qualities of Christian marriage itself: that is to say,
monogamy and indissolubility" (Adrian Hastings 1973 :93). This idea was passed onto
ECW A as a church, so it is believed that, "ECWA shall neither recognize nor solemnize
polygamous marriages"(ECWA Minister's Handbook 2002:92).
Customary marriage provided no legal prohibition of polygamy whatsoever to the
Kaninkon people. On the issue of indissolubility of marriage, the Kaninkon customary
marriage was not frequently dissolved, but if there were problems, the case would be
resolved according to customary procedures outside the missionary's grasp. The
Kaninkon customary marriage is not an arrangement between individuals, but between
families (Garasa 2004).
Spiritual Disciplines
SIM in the past stressed the need for spiritual disciplines among its members, and
ECWA continues to do so. A prayerful life is that which seeks to lead others. There are
mid-week prayers in the churches. Another discipline is the practice of fasting. There is
also the discipline of Bible study. An informant said that a mature Christian should
"know the Scriptures and be able to feed himself in the Word" (Fehl 2003). Another
informant, Hay (2004), said, "Such believers live biblically because they understand the
Scriptures, and they are obedient to the commands of the Scriptures, and they live their
lives in the way the Scriptures teach." Nigerian church members say, "Holiness is loving

57

the brethren" (Tim T. Gyuse 1991 :24). Simon Babatunde (2004) agreed with Gyuse that
an ideal ECWA member should be "born again, spirit-filled and one who gives himself
[herself] to studying of the Word." Spiritual disciplines are really valued in ECWA and
SIM but the church members "must allow God to control them" (Ayuba Dikko 2004).
The Fruit of the Spirit
The church and the mission believe that to be discipled is to exhibit the fruit of the
Spirit in the life of the believer. The fruit of the Spirit, which is against that of the flesh,
are enumerated in Galatians 5:22-23: "Love, joy, peace, patience, kindness, goodness,
faithfulness, gentleness, and self-control." Larry Fehl, among others, believes that a mark
or evidence of a true believer is that "there should be the fruit of the Spirit." This suggests
that if one is discipled, he or she must evidence some fruit of the Spirit in his or her
Christian life. An ECWA pastor and an informant believed that the marks of discipleship
among ECWA members should include: "moral integrity and the ministration of the fruit
of the Spirit like joy, perseverance, etc." (Peter Ayuba 2004). Without doubt, the fruit of
the Spirit is an evidence of a person's Christian maturity. The question is, how does one
get the fruit of the Spirit. Who is this Spirit in relation to the many local spirits? What
type of training will infuse the fruit of the Spirit in the Kaninkon Christian's life?
A culturally relevant pedagogy will help to assimilate the Kaninkon convert into
the church of Christ. To be like Christ is to do what he did: he was socialized in the
Jewish social system and he used cultural means to train his followers. For example, he
was consecrated in the Temple, circumcised, and was named Jesus, and became a son of
the Law (Luke 2:23-24). J:Ie used stories or parables familiar to his audience in his
teaching about the kingdom of God or heaven (Mark 4:1-34).
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Discipleship Through Literature Ministry
SIM and ECW A use literature to mature their members. Two Departments are
crucial in this ministry: Christian Education (CE) and ECWA Productions Limited (EPL).
The latter has a publishing house known as Challenge Press. The EPL is involved in
printing, publishing and producing materials needed by the members. The Christian
Education section is in charge of the ECWA local church's spiritual education. The EPL
produces the popular magazine, Today's Challenge, to help in edifying the church
members. The present General Manager of EPL, Mr. Daniel Anyip (2004), states the
mission policy and goal ofEPL: "To produce, procure, distribute effectively and
profitably, sound evangelical Christian literature and other media products in order to
bring people to the saving knowledge of our Lord Jesus Christ; to help them grow into
maturity and to become responsible members of the body of Christ." One important
Christian publication that EPL produces and sells to the churches annually is Abincin

Yini, which is the Hausa version of Our Daily Bread devotional. This Abincin Yini is not
only for ECWA members, but for all that can read and understand Hausa language. It is a
powerful tool for discipleship among the Hausa speaking church members. Those who do
not understand Hausa can use the English version. The Yoruba Christians have their own
version. Those who do not understand any of these languages are at a great loss.
The Christian Education section of the church is responsible for organizing the
agencies or fellowship groups: men, women, youth, and students. It arranges training
seminars, meetings and workshops for these groups. The ECWA Constitution and Bye-

Laws (2000) spells out the functions of this Department. It is to
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1. Produce teaching and training materials for local churches.
2. Organize and conduct workshops/seminars, manage and supervise educational
activities in the local churches, LCCs and DCCs.
3. Serve as resource center for local churches and fellowship groups.
4. Evaluate the educational programs to determine if needs are being met and
standards are being attained in ECW A churches.
5. Maintain records of service of all personnel under its jurisdiction.
6. Uphold the Holy Bible.
7. Uphold ECWA Constitution and Bye-Laws (2000:138).
During my interviews I noted that the teaching materials do not seem to be relevant to the
local or indigenous church members. The materials and the methods of teaching are
foreign. For example, two books that both men and women are now studying are entitled:

The Measure of a Woman, and The Measure of a Man were written by an American
pastor, Gene Getz. The Director of the Department, Rev. Isuwa K. Kulani (2003), stated
that these books "will help men [and women] in the church to live a life of integrity and
live a mature life." These books may be sound doctrinally and biblically, but they were
written in a Western mindset for Westerners. How will they fit another different cultural
setting to produce mature Christians in that setting? Herbert Klem and Jim Plueddemann
contend that, "Western methods and curriculum will not help the ECWA church
members to grow in the Lord in their context" (1972: 16-17).

It is encouraging to note that the department has designed teaching materials for
youth. It is believed that the materials were designed in the light of what is going on in
the Nigerian social and church life. The materials are locally produced and are likely to
be very effective in positive discipleship for the young people of the church. It is hoped
that other discipleship materials will follow the same trend of local production.
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Discipleship Through the Media
SIM and ECW A are using not only literature, but also other media (both the mass
and print) to teach its members. In 1976 SIM handed over its radio ministry, Eternal Love
Winning Africa (EL W A), to ECW A. It is a powerful tool that the church uses to reach
even the unreachable people, for example, the Muslims. Clarence W. Jones states that,
"Radio really speeds the message of salvation to the dying souls around the world"
(1946:97). Moreover, faith comes by hearing and hearing by the Word (Romans 10: 17).
The Radio Ministry (ELWA) is to (1) reach out with the Gospel; (2) build up Christians
to maturity in the faith; (3) maintain records of service of all personnel under its
jurisdiction; (4) reach out to people with the Gospel of Christ Jesus; (5) uphold the Holy
Bible; and (6) uphold ECWA Constitution and Bye-Laws (ECWA Constitution 2000: 148).
The ECWA uses radio, television, and film to present the gospel. The present
Director, Rev. Dalhatu Abdu, writes, "Radio ELW A: people from different languages,
tribes, ethics, religions are saved and built up in their new found faith to maturity.
Believers are developed and challenged in their reading of the Bible" (Undated report).
He also says, "It is only fair to say that eternity will reveal the number of souls that might
have been led to Jesus Christ the Savior of the world through the effective witness of
Radio EL WA" (EL WA report of November 27,2003). A great number of audience
groups is being reached simultaneously. Abdu further said, "People who would not go to
the door of the church can watch or listen to the gospel in the privacy of their homes."
The ELWA radio ministry has a listeners' response system in order to receive feedback.
Some people send their comments through phone calls, personal visits, and letters. The
Ministry receives over 2,000 letters every year from listeners. Responses indicate that the

61

radio ministry has a great impact on them. For example, Mr. Garba Abdullahi, a
pharmacist, from Gusau in Zamfara State, wrote that
I am your regular listener of Hausa and Kanuri programs which I do enjoy more
than other radio station I have come across. I don't like to miss you. You teach me
what my heart yearns for even though I am a "home Muslim" (only a Muslim at
home, but a Christian outside of my home State). This is as a result of your
programs. I am suggesting that you should always reserve 10 minutes for
questions and answers. (EL W A Report 2003 :7)
During my interview with the incumbent Director of ELW A, Rev. Dalhatu Abdu, he
explained the significance of the radio ministry. He said that they are using local radio
services to air their Christian programs. In his written report in 2004, Abdu said that
In the ministry of radio - Eternal Love Winning Africa (EL WA) - many people
are helped through some programs aired on daily basis in some local languages
like Nupe, Yoruba, Hausa, lbo, Fulfulde (Fulani) Kanuri and English. Our radioprogram listeners come to our office to report their appreciation for hearing or
listening to our programs. Some write us letters to tell us their growth in the Lord
as a result of our radio programs. We get over 2000 letters in a year. Some may
not write, but do come to the office by themselves. As we too visit our listeners,
we get to know about some of our listeners who cannot write and cannot come to
us in office. (Abdu 2004)
In sum, the above discussion reveals that radio (1) easily, quickly, and economically
provides a vastly increased opportunity for multitudes to "hear" the life-saving message
of salvation and be discipled, (2) can readily adapt to changing social and cultural
conditions, which has many advantages for Christian mission, (3) requires listening only,
making it possible to reach all-both literates and non-literates, and even the hardest-toreach-people, (4) uses sound only, which reduces the cost of airing programs greatly, (5)
has wide coverage and can reach most people at the same time. It crosses religious and
political barriers and (6) can handle a variety of program formats, which is limited only
by the creativity of the producer. The method of using media as a means of discipleship,
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however, lacks the human relationship that helps greatly in discipling believers. An
impersonal method cannot disciple and mature believers in their Christian faith, as the
programs may not fit the experiences of the local listeners.
A Discipleship Ministry Unit
ECW A seems to include discipleship in its planning, but in practice it does not
seem to work well. ECW A has a Discipleship Unit that has two main functions:
1. Training the church and its leaders at various levels in the principles of
discipleship, so they can continue to grow in their relationship to God and
reproduce so that the vision of discipleship (Matt. 28: 18-20) will pass from one
generation to the other.
2. Production of discipleship materials. (ECWA Constitution 2000: 102)
The insertion of these points in its constitution may show how concerned the church is in
the area of the discipleship of its members. Benjamin Nasara is the Coordinator of this
ministry, while Randy Wildman, an SIM missionary, is a support staff. Nasara (2004)
explained: "We train church leaders on how they can set up discipleship training
programs and how they can disciple others so that those people can be effective workers
or leaders in the church. Our primary function is to help the churches to disciple other
members of the church." He lamented that though ECWA pastors are aware of the
discipleship ministry, "their involvement may be up to 5% [pastors] in the whole of the
Church, and so 95% are without serious'involvement in discipleship" (Nasara 2004). For
this reason the Director of the department has "voiced out his concern on the lack of
understanding and commitment of the ECW A pastors in discipleship" (Wildman 2004).
Their approach to Bible study involves teaching the people how to listen to God through
his Word, how to pray to God, and how to spend time with God. Wildman (2004) said,
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"We use Bible study books that are very simple for people to understand what God wants
them to do."
Present discipleship materials in use are carefully time-scheduled; they have a
declarative tone: and teachers will usually rely on outside experts. The characteristics of
these materials are found in Western education. For example, each topic has a detailed
outline, and lists things to memorize. The expert will stand before the seminar attendees
and declare the truth about discipleship. The materials may be concerned with the time
rather than with the specific event; they may have a holistic view of life instead of a
highly specified view, and must include alternatives teaching materials. Appropriate
discipleship materials will not have hundreds of little subject pieces, but will be made up
of one course on "How to Live." While the lecture method may be used, there will be
plenty of alternatives teaching methods. And the attendees should discuss issues that
affect their daily Christian life. Discipleship will be related to life more than facts and
activities.
Worship as a Means of Discipleship
Worship is another factor for spiritual growth and maturity. The ECWA
Minister's Handbook reveals the intention of worship in ECW A. "In worship, we seek to
ascribe worth, honor, glory, and majesty to God Almighty. The aim of worship is to help
direct the attention of worshippers to Jesus Christ, the Lord, who is the Object of
worship, praise and adoration" (2002:24). Like the early church, ECW A employs hymns,
prayers, scripture readings and fellowship in its worship. ECWA requires every local
church "to glorify God through public worship, edification of one another, carrying out
the Great Commission, teaching sound doctrines, Christian charity, and other objectives
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ofECWA" (2000:97). The minister, who is the guide in worship, is warned to guard
against elaborate and repetitious [worship] programs. We need to see the ECWA mode of
worship in order to test the above assertion. The ECW A Order of Service looks thus:
1. Call to Worship - Pastor
2. Congregational Hymn
3. Scriptural Reading and Pastoral Prayer - Pastor
4. Special Numbers
5. Welcoming of Visitors and Announcements - Secretary and Pastor
6. Offering
7. Offertory Prayer - Pastor
8. Congregational Hymn
9. The Message
10. Closing
11. Benediction/Grace - Pastor. (ECWA Minister's Handbook 2002:25-26)
Worship in SIMlECWA is well structured. While members may be passive, the pastor
does virtually everything to "feed" the flock of God with the Word. According to ECW A
Constitution, the ECWA local church Pastor, who is the main under-shepherd of the
Local Church, whose duties relate to this study, shall perform these functions:
1. To feed, tend, and protect the members through sound preaching and teaching of
the Bible; through counseling and through exposing and combating wrong
doctrines.
2. To faithfully discharge his functions (in the Minister's Handbook) of his office.
3. To serve as Chairman of the LCB (Local Church Board), and the meetings of the
registered members of the LC (Local Congregation).
·4. To arrange training courses, seminars, and conferences for church elders and
members.
5. To make pastoral visits to all [emphasis mine] members of the LC.
6. To commission elders and officers ofthe Agencies or Fellowship Groups.
7. To administer disciplinary measures on erring members with the view to building
up and restoring offenders to fellowship. He shall refer cases beyond his control
to the LCC for action.
8. To ensure that ECWA property at the LC level is taken care of.
9. To engage in active disciple making among his members.
10. To uphold the Holy Bible.
11. To uphold ECWA Constitution and Byelaws. (2000:80-82)
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Authentic worship brings people to encounter Jesus Christ-the model of our Christian
life. It is only through culturally appropriate worship service that ECW A can attain its
goal in worship: "To glorify God;" and this could be attained through relevant
discipleship processes or strategies. The local people"s cultural experiences must form
part of the Christian worship in Kaninkon land.
Sermons and songs also have serious functions in ECW A worship services.
ECWA is sermon-driven. Sermons are from the pulpit and elsewhere in the life of the
ECWA church. At every event, there must be a preacher. Sermons must be given at
worship, licensing and ordination, installation, baptismal, Holy Communion, church
discipline and restoration, wedding, funeral and fundraising services. Sermon
preparations and presentations are taught and learned in Western style in ECWA
theological institutions (Klem and Plueddemann 1972:5-6).
The SIM missionaries used sermonic method in all the places where they workedat homes, public arenas, schools and in the sanctuaries. But this method is mono logical.
The listeners do not have time to ask questions about what the sermonizers present. The
process of sermon delivery does not give room for questions, and so, in many cases, the
preacher does not necessarily have to clarify the points he raised during his sermon
delivery (DomNwachukwu 2000:163). Nevertheless, sermon has been very crucial in the
life of ECWA.
Conferences and Fellowship Meetings
Fellowship groups, elders, ECWA professionals like accountants and auditors,
and minister hold conferences, seminars, induction courses for licensing and ordination
of the ministers as part of its discipleship strategies. Many of the ECWA informants for
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this study believe that these areas mentioned are means of discipleship. Dauda Galadima
(2004) said that, "ECWA trains its members through seminars, induction courses, and
workshops." The Christian Education Director said, "The ECWA Fellowships hold
conferences every year, DCC by DCC, and even to the local and LCC levels, for the
edification of one another. These conferences are crucial them, especially the Fellowship
groups. ECWA pastors hold conferences once in a while" (Kulani 2004).
Discipleship Classes
SIMlECWA conduct classes in their local churches. These include Sunday school
classes, and literacy classes or Karatu Don Kowa (KDK). ECWA still maintains the
philosophy of making sure that members can read and write; they should know how to
read the Word of God by themselves. Conversion is usually followed with class sessions
before baptism and Holy Communion. The instructional materials are prepared from the
national office and then sent to the local churches to be used in discipling church
members.
The Kaninkon church members surely need a curriculum that fits their context
and experiences. They need a curriculum for life. Albert Helser, a one-time missionary
and a leader in SIM, made an effort to reorient both the missionaries and colonial
educators to consider making culturally'relevant curriculum for the people. He suggested
what he calls, "experience curriculum." He believed that the educational aims should
arise out of the life and needs of the people and their environment. "Such a curriculum
allows for the integration of the child and the curriculum, the community and the
curriculum, and the school and life" (1934:9).
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Discipleship Dramas
SIM and ECW A use dramas during worship services as a means of
communicating the gospel message to their watchers and listeners. "Christian drama, like
corporate worship. shall derive its content as well as its structure from the drama of the
biblical story, and particularly, the Incarnation, ministry, Passion, death and resurrection
of Jesus Christ" (Ehrensperger 1962:69).
Drama is a particular attempt to communicate the gospel in such a way that it
involves the Kaninkon people and God for the purpose of helping them to attain maturity.
But most of the drama presentations in the Kaninkon churches lack cultural flavor or
identity; as such, it will be difficult to bring either unbelievers or new believers to the full
knowledge of Christ through that method. In some instances, all the explanations of the
drama are left to the audience. Dialogue is still the best approach for discipleship through
drama. A time for questions and answers must be allowed to clear up the meanings of
some symbols. Ehrensperger states, "Drama should be a tool of the ministry of the people
in the church who feel that their interests, capacities, and abilities can best be used
through this particular medium" (1962:99) in order to evangelize unbelievers and to
nurture believers. The problem is that most of the dramas are staged in a language that
the common ECWA members do not understand; that is, in English. A few dramas are
presented in Hausa language.
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Discipleship Through Stewardship and Accountability
SIM and ECW A believe in the faithful stewardship of its believers. Section 4-1 of
the SIM Manual states,
God provides resources to enable his people to fulfill his will in missions. SIM
desires to be a faithful steward of these resources, which include prayer, people,
time, finance, equipment, property, and other things. The Business Section sets up
forth those policies which we believe help us to be accountable and good
stewards. (2000:4-1)
While biblical stewardship is broader than the practice of giving money to the church, the
practice of stewardship in ECWA seems to center on money. The ECWA Minister's

Handbook explains ECWA stewardship in giving as follows:
1. All we have as Christians comes from and belongs to the Lord (l Chronicles
29:10-16). We are, therefore, stewards of the resources entrusted to us by God.
We are expected to use these resources to extend His kingdom on earth and for
His glory.
2. All funds received for God's work must be used wisely and must be properly
accounted for as good stewards of the things entrusted to giving detailed accounts
of funds entrusted to God's servants is biblical (II Corinthians 8:20-21), therefore,
it is required of every congregation, fellowship groups and arm of ECW A to give
detailed account of the Lord's funds at least on a quarterly basis. (2002: 131)
The above quote suggests that ECWA depends for its work on tithes, offerings, gifts and
any other contributions made by its members and outsiders. ECWA, however,
disapproves of certain ways of raising funds for its work; some of these unapproved ways
are having a bazaar, levying money from unbelievers, getting money from unbelievers,
and any method the manipulates people in order to take their money for church work

(ECWA Constitution 2000: 131).
Accountability is very crucial for any kind of serious discipleship. The Financial
Report of 2003 by the ECWA Finance Director, Mr. T. O. Olalude, to the ECWA
Council meeting states:
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Accountability and stewardship: To maintain a good conscience toward God and
men, ECW A subscribes to high principles of probity, prudence, accountability
and stewardship. Apart from the entrenched sound internal system, the financial
accounts of the [ECWA] Headquarters are subject to external examination by a
firm of Chartered Accountants on yearly basis. The external examination is
without prejudice to the work of the Internal Auditors who carry out both pre- and
post-transaction as well as value-for-money audits. All these are in place to ensure
funds are judiciously managed, under God, to achieve the set goal and objectives
of the organization. (2004:1)
According to Olalude, accountability is not only to people, but also to God. For this
reason two auditing systems are responsible for examining the financial records of
ECWA monthly and/or annually to ensure "probity, prudence, accountability and
stewardship. "

In ECWA, accountability is crucial for Christian training and discipline. Every
church member is accountable to God, others and himself or herself. ECW A believes that
Christ's followers should give to express their new nature and life in Christ and to prove
the means to fulfill Christian purposes. They give both self and their possessions. Faithful
stewardship and accountability are areas that seem to evidence spiritual maturity or
immaturity of ECWA leaders and members. The ECWA audit reports of 2002 and 2003
are our mirror into the church's spiritual life (See Appendix F on page 288).
In 1991 ECWA reviewed its constitution and produced a new one that appears to
be more culturally relevant. The new constitution gives ECWA a better way of raising
money locally right from the local church to the top level of the organization. ECWA has
discovered a new sense of stewardship, accountability and responsibility.) Specialists
now handle all ECWA monies, while the pastors concentrate on their primary
responsibility of shepherding the flock. As auditors and accountants do their work

70

properly, it has been discovered that the church is not really poor. If it is poor, it is
because it does not know how to harness and manage its resources.
The ECWA Audit Report of 2003 shows that while in 1991 ECWA realized from
the 25% contribution the sum ofN3,544,206.00; N35,502,745.00 in 1996, and
NI47,776,33 1.00 in 2001, it realized NI85,548,446.00 in 2003. From 1991 to 2003, the
church has realized an accumulated amount ofN858,640,908.00 (See Appendix E). This
amount represents the 25% income of the local churches, without the departments and
institutions. That means that from 1991 to 2003, the local churches realized, through its
stewardship and accountability strategies, over N34,345,563.00. The church may be
growing in giving; yet, the above information shows that when the members are
appropriately discipled, the church could become financially richer than it is now.
The ECWA fmancial report of 2003 shows that carnality is on the increase; it also
indicates that the people have not been properly discipled in stewardship and
accountability. Professor Olowola (2004), incumbent ECWA President, said, "Carnality
is one major evidence of lack of discipleship. This has crept into the church so much that
one wonders if this is the Church of Christ." Carnal attitudes reveal themselves in the
fmancial discrepancies discovered in lack of quarterly financial statements, annual
budgets, and financial improprieties occurred. In 2003 alone, many staff (clergy and
laity) embezzled over N4, 279, 440.20 or over $30,000.00. But disciples wish nothing
more than to be found faithful to God as a witness (Revelation 2: 12), as a servant
(Matthew 25:21-23), and as a steward (Luke 12:42).
In summary, the above financial transactions reveal some important things. First,
it seems that SIM did not lay a solid foundation for the church on how to raise and
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manage funds. Second, a culturally relevant financial arrangement of the church will
result in an economic boom. For example, the ECWA that used to live from hand to
mouth now has a substantial amount of money that calls for a prudent financial
management, which has provided employment to many Nigerians. Third, a church
economic boom that has no basic discipleship foundation is doomed to failure. Fourth,
this shows that improper discipleship or it lack is a dangerous thing to the life, growth
and health of the church. Fifth, ECWA must be serious in discipling its members, for
there is no other way to have faithful stewardship and accountability than to engage in
vigorous and relevant discipleship that would help to reorient its leaders and members.
If ECWA succeeds in laying a strong discipleship foundation, its wealth will
continue to increase so that it can engage confidently in global missions. Mature believers
will manage God's resources for his glory and for the betterment ofhumankind,z One
important thing is that ECWA is limited in the area of broad stewardship that should
include humanity's proper stewardship of nature.
Church Discipline as a Means of Discipleship
SIM and ECWA discipline their members for wrongdoing. Those who are
baptized and are involved in the church are expected to live up to certain standards.
Discipline is a controversial matter in SIM and ECWA. The Provost of ECWA Seminary,
Jos, Dr. Samuel W. Kunhiyop states, "Some people have had to leave the ECWA church
because of discipline" (1995 :29). Discipline is indispensable for the survival of the
church. Lynn Buzzard and Thomas Brandon, Jr., quoted by Samuel Kunkiyop, say, "No
discipline, no Church. Discipline preserves the integrity of the church" (1995:30). In the

ECWA Minister's Handbook we read that
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The exercise of the church discipline is a spiritual act whereby the church seeks to
maintain the purity of the Body of Christ and also to restore those who have
sinned to repentance and fellowship. The recognition of discipline: any sentence
of discipline by a member church in ECW A shall be valid in every church
connected with ECW A. No pastor or responsible person who has knowledge of
any such sentence of church discipline shall grant privileges to the person affected
thereby. (2002:80-81)
The reasons for discipline in ECW A are to (1) restore the sinning brother and sister into
fellowship, (2) correct the fault committed, and (3) protect the testimony of the Church.
Church discipline is a confrontative and corrective measure by a group regarding the
matter of sin in the life of a member. Discipline is a means by which the church exhorts a
person to live in faithfulness and obedience to Christ. Discipline and discipling are
parallel in purpose for discipleship includes teaching, exhortation, ministration,
encouragement and counseling. Discipline is part of discipleship. KUnhiyop contends
that, "To separate discipling from discipline is not only to tear the words from their
etymological common roots, but from their organic relationship" (1995 :30). A culturally
appropriate discipline on the basis of Scripture will help believers cultivate the holiness
that God requires of the Church (Leviticus 19:2; 1 Peter 1: 15-16). The requirement for
holiness is binding on the church. Kunhiyop asserts that
The church was designed to be holy, and without holiness the church will be a
denial of the character of God. The church in Africa should see the positive aspect
of discipline that encourages discipleship and the experience of the fullness of
being a child of God in this world. The Christian church in Africa should enforce
discipline in all its rich forms in order to obey God's commandments. A
wholesome understanding and practice of discipline in the church will contribute
to practical Christian life and growth. (1995 :31)
Kunhiyop's position on this issue in ECW A is worth noting: "The recovery of holiness
demands Church discipline; the encouragement and nurture [discipling] of conscience
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demand Church discipline, and our sins demand discipline. We need to insist on this
ourselves" (1995:30).
Summary
The data and the discussion above suggest that the SIM and ECW A employed
evangelism and Western styles of discipleship, not relevant disciple-making, in their
ministries. If discipleship did succeed in SIM ministry, it would be an incidental. This
could be the reason why ECW A experiences a rapid growth without spiritual depth.
Based on the above discussion, we can deduce that a good disciple or an ideal Christian
by SIM and ECWA standards would have these characteristics:
1. Must be a baptized member who takes the Holy Communion monthly.
2. Must be mission-minded (evangelism). He or she is committed to the Great
Commission.
3. Must know how to read and write.
4. Must be well informed about the church doctrines, and is trained in holistic
development. He or she must accept and be committed to the ECWA Articles of
Faith and Practices.
5. Must have moral integrity and the manifestations of the fruit of the Spirit.
6. Must have the assurance of his or her salvation in Christ.
7. Must be a monogamist, for a polygamist cannot be accepted in the church as a
member.
8. Must not be a divorcee, as a divorcee is denied church membership and the
privileges therein.
9. Must not be a drinker of intoxicating liquors.
10. Must not use illegal drugs.
11. Must not be a member of a secret society or the occult.
Further, SIM and ECWA structures and programs are limited in their ability to
generate local reflection and application of teachings. Thus, the "ideals" of a disciple may
be perceived and thus received as "rules." The SIM and ECWA ministries succeeded in
taking the Kaninkon people away from their culture, to the neglect of indigenous
accountability and social processes used to disciple indigenous Christians. A meaningful
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and relevant discipleship for local church members cannot be obtained at the national
level; it must be the duty ofthe local churches to disciple their members to live out the
Christian faith within their local contextual experiences. ECW A at the national level
should serve as a catalyst, enabler, coordinator, guide and a unifying consultant. It should
help to remove obstacles in the way of the vision of the churches and help to provide
enrichment that will benefit not only the local churches, but also the universal church.
But the national level should empower the local church to be the primary agent of
discipling the members. Donovan says, "the Christian community belongs to the people"
(2003:38). It is the conviction of this study that Christian discipleship, using the local
cultural means and structures of a people like the Kaninkon, is very possible.
In conclusion, Chapter 2 is about the discipleship concepts and practices of SIM
and ECWA. This chapter helps us to see the two types of discipleship models that are
being practiced now in the ECWA churches in the Kaninkon land. As we examine
literature on making disciples in Chapter 3, we will search for relevant models that will
be relevant for the Kaninkon and the ECWA situation. Again, we have seen that most of
the discipleship practices of SIM and ECWA emphasize the high level discipleship that is
based on doctrines, programs, ideas and organizational structure. The ideas are good, but
they do not have direct relationship to the specific cultural life of the Kaninkon people. In
Chapter 4 we will see how Jesus transformed the Jewish socialization concept into what
we now know as discipleship. We will see some practices of discipleship that were
necessary and relevant to the biblical cultures. They may not be universal, and they may
not fit every cultural context like the Kaninkon people. The specific Kaninkon
"discipling" practices are presented in Chapter 5. A new discipling model-Christian
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Socialization-is presented in Chapter 6, while suggestions on this study and for further
research are presented in Chapter 7.
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Endnotes
New things came up in the new constitution: (1) Each local church shall
contribute 25% of its gross monthly income towards the administration of the DCC and
the Gec. From the 25%, the DeC will get 10% while 15% goes to the GCC. (2) Two
strong systems of financial control have been set up to insure good stewardship and
accountability. There are Finance and Audit Departments in ECWA, each with its
detailed functions spelled out in its Constitution (See Appendices G and H). Accountants
and auditors are employed for all Departments, institutions and the Districts (DeC). For
example, ECWA now has 56 auditors in its organization (ECWA Audit Report 2003:1112). It appears as though ECWAjust started in 1991, since it was that year that ECWA
leaders and members became serious about financial matters. In fact, all present financial
appraisals, for example, audit reports of ECWA date back not to 1976 or 1956, but to
1991. That year seems to be a crucial one to the present and future growth of the church
(See Table 1 in Appendix E on page 287).
2The improper financial training that ECWA got from SIM still surfaces in its
present financial changes. There is need to reform this to be more indigenous. Whatever
financial reforms ECWA develops, it is likely to fail unless there is an adequate
discipling of the members, both clergy and laity.
I

Chapter 3
Anthropological Theories that Support Relevant Disciple-making
The preceding chapter shows that SIM and ECWA do have structures of
discipleship, but many of these programs are not appropriate to the local Kaninkon
context. Discipleship models that remain at the national level cannot be used to help
indigenous Christians live within their local experiences. This chapter goes beyond
existing Western models and methods that have informed SIM and ECWA discipleship
programs. As we search for culturally relevant models of disciple-making available for
the Kaninkon people, a new body of literature from Africans and non-Africans has
emerged.
Some writers conceive discipleship to be every part of traditional or Christian
education. Most people refer to Jesus' patterns of discipleship, but their chief focus is on
implementation. They want to offer something practical in response to the need of the
church. Consequently, they make a helpful contribution by insisting on the application of
this key New Testament process. Receiving significantly less attention are
contextualization principles underlying the disciple-making process of a given group of
people according to their philosophy, mythology, values and practices. Relevant disciplemaking has three characteristics: it takes place in a particular culture with its own
worldview, it involves change in worldview, and it involves a process of socialization.
We shall first discuss the need for disciple-making in the church of Christ.

The Need for Relevant Disciplemaking
To be a Christian is free of charge. It costs the Christian believer absolutely
nothing to join. For by grace a believer is saved through faith; salvation is the gift of God
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(Ephesians 2:8). But there is a cost to becoming a disciple. What is the cost? The cost is
to become part of what God is doing, rather than what oneself is doing. Becoming or
making a disciple is costly. Before his martyrdom in 1945, the German theologian
Dietrich Bonhoeffer, in his book The Cost 0/ Discipleship (1959), examined the serious
implications of believing in Christ, the intensity of the struggle between the world and
God in one's deepest self whenever people take on themselves true discipleship.
Discipleship is a costly enterprise for both the disciple maker and the disciple.
Bonhoeffer responds to Lutheran secularization or "easy Christianity" in these words:
Whenever the church is accused of being too secularized, it could always point to
monasticism as an opportunity of living a higher life within the fold, and thus
justify the other possibility of a lower standard of life for others. And so we get
the paradoxical result that monasticism, whose mission was to preserve in the
Church of Rome the primitive Christians' realization of the costliness of grace,
afforded conclusive justification for the secularization of the Church. (1959: 50)
Henricksen elaborates on the cost of discipleship in Disciples are Made - Not Born:

Making Disciples out o/Christians (1974). He asserts that disciple-making "is our
opportunity to tap the infinite resources of God. It is our chance to give our lives to
significance rather than mediocrity. In discipleship we are not doing God a favor. He is
doing us a favor. It is vital that the disciple grasps this important concept" (1974:30).
Disciplemaking is, indeed, a very costly ministry. Billie Hanks in the article
"Disciplemaking and the Church," in a larger study: Great Insights From the Most

Experienced Disciple Makers (Hanks and Shell 1993), suggests that the cost of disciplemaking affects these areas of the believer's life: time, inconvenience, hurt, vulnerability
to exposure, reproduction of one's weakness, and life. Hanks seeks to disabuse Christians
from thinking that being a believer in Christ is an end in itself. Hanks remarks, "To be
used of God to make disciples, we must be willing to pay the price, and it is a costly
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ministry" (1993: 166). The SIM pioneers paid a heavy price in their evangelistic ministry,
and that could be the reason why SIM today is blind to paying the additional price of
making disciples.
The above discussion helps ECWA today to be forearmed as it is engaged in
discovering greater means to disciple church members. If discipleship is costly and yet is
needed to nurture believers, there must be a way to do it. Important questions here are:
What are the means or methods of discipleship? What do people consider as important in
nurturing their young ones? We now examine some anthropological theories of a new
model for relevant disciple-making, beginning with worldview and culture.
Worldview and Culture Theories and Relevant Disciple-making
Relevant indigenous disciple-making takes place within a culture that has a
worldview. Concepts of worldview and culture are what make up a group of people in
any given context. These are indicators of life in Kaninkon society. The Kaninkon
worldview and culture can serve as a vehicle of the gospel and the Christian church. I
believe, however, that SIM and ECWA have not done well in making disciples among
the Kaninkon people because of a disregard for the people's worldview and culture. For
these reasons I will engage in a deeper discussion of worldview and culture. Here we
need to clarify what theories of worldview and culture mean in relation to disciplemaking within the Kaninkon society.
Worldview
In his book, Christianity in Culture (1979), Kraft gives some reasons why we
need to study, know and apply worldview concepts in our quest for discipling any group
of people in the world. These may apply to the Kaninkon situation.
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First, worldview includes people's most basic assumptions, values and
allegiances: it is the "deep-level" of their culture, as it affects and underlies the surface
level of their behavior (1979:53). These assumptions (presuppositions or beliefs), values
and allegiances (commitments or loyalties) may simply be assumed, not proven, to have
been learned from childhood as if they were absolute. Out of world view come the
patterns of the culture.
Second, the people's basic perceptions of reality stem from their worldview (Kraft
1979:53). So, the Kaninkon people see, understand and know cultural dimensions of their
life in terms of their worldview. A people's worldview "systematizes and orders for them
their perceptions of reality into an overall design" (1979:56).
Third, all human interpretation of any event is based on worldview assumptions.
People may interpret "reflexively," without thinking, on the basis of their worldview
(1979:54-55). Their worldview undergirds two basic behaviors, namely, their primary
behavior (willing and thinking) and their declarative behavior (interpreting, evaluating,
validating, committing, allegiancing, and explaining). The Kaninkon people ordinarily
follow their worldview habitually and unconsciously. They learned their worldview
before they could compare it with others.
Fourth, a worldview is dynamic and can be changed, although it requires effort
and time (1979:344). And so, "the transformational process is not easy" (1979:346).
Thus, a Kaninkon person's worldview is best changed when he or she is growing up in
the culture. Experience brings changes in their worldview. Nevertheless, any insider, old
or young, may introduce changes. Kraft states, "The outsider advocates need to know
[and use local] opinion leaders in the society" (1979:356, see also Rogers 1995:305).
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Worldview could extremely be difficult for outsiders to influence because they have
highly respected assumptions, values and allegiances. Allegiances particularly are
difficult to change. Parts of their worldview may be changed but not the whole
worldview.
Fifth, worldview provides the people with understanding of how to classify
people or groups, time and events, space and the material universe and cause (1979:55).
Within a people's worldview at least three types of perspectives exist, namely, themes,
paradigms and models.
Christian witnesses must understand Kaninkon people's worldview in order to
understand them well. The worldview is basic and unconscious, and it is deeply
ingrained. Outsiders need to learn how to discover these deep understandings in spite of
their own deeply held worldview assumptions. Moreover, Christianity itself is a matter of
worldview, not simply a religion. Christianity intends to affect the whole person or group
and their behavior, not simply the religious part. Conversion is a matter of changing basic
worldview allegiances (Kraft 1979:347). We now examine the significance of culture in
relevant disciple-making in Kaninkon land.
Culture
Culture is the way of life of the people. It gives them identity, values and
appreciation. "The Willowbank Report--Gospel and Culture," one of the papers from the
Lausarme Committee for World Evangelization, states:
Culture is an integrated system of beliefs (about God or reality or ultimate
meaning), of values (about what is true, good, beautiful and normative), of
customs (how to behave, relate to others, talk, pray, dress, work, play, trade, farm,
etc.), and of institutions which express these beliefs, values and customs
(government, law courts, temples or churches, family, schools, hospitals,

82

factories, shops, unions, clubs, etc.) which bind a society together and give it a
sense of identity, dignity, security and continuity. (1978:7)
This definition is good but is not inclusive enough. The Kaninkon culture has many
dimensions. Melville 1. Herskovitz in his book, Man and His Works, lists the ways people
acquire culture:
(1) Culture is learned; (2) Culture derives from the biological, environmental,
psychological and historical components of human existence; (3) Culture is
structured; (4) Culture is divided into aspects; (5) Culture is dynamic; (6) Culture
is variable; (7) Culture exhibits regularities that permit its analysis by the method
of science; (8) Culture is the instrument whereby the individual adjusts to his
social setting, and gains the means for creative expression. (1951 :625)
A discipling model will be based on the outcome of the changes in the local culture by
the local church. The model, although based on the Scriptures, must use as much as
possible the local symbols, genres and media, such that have the greatest impact on the
society. The culture must undergo some transformational changes. This study neither
validates nor invalidates the Kaninkon cultural practices blindly. To validate this culture
would be to accept its way of life as it is without explanation or apology. The Kaninkon
culture must be adjudged worthy of being heard and thus worthy of respect equal to any
other culture. Moreover, the Kaninkon society is an interaction of its people sharing a
culture, resulting in their socio-cultural setting.
Christian workers should seek to use the existing forms of Kaninkon culture so
that these are gradually transformed, though occasionally replaced, to have adequate
meanings and to be a means that God can use to make himself clearly known to the
people. We now explore three areas that have to do with the change process: affirming,
confronting and transforming cultural forms for Christian discipleship within an
indigenous context.
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Affirming Culture. We have to affirm that every people has a culture. Every
person is a product of his or her cultural context, and such a person is a carrier of his or
her culture. We are not born in a vacuum. We enter the world into a stream of human
family and human experience. "Language, race, geography, demography, and economic
status all influence and shape the world we live in and define our connectedness to it and
our distinctiveness from it" (McNeal 2000:73). Also, anthropologist Miriam Adeney in
her article, "Culture and Planned Change" says:
God has endowed people everywhere with his image, the image of the Creator,
with the creativity that develops cultures. He has commissioned the church with a
cultural mandate (Genesis 1:28). Cultures then are not amoral rules, but rather
they are treasure chests of symbols for exuberant expressions of the image of
God. (1987:91)
Kaninkon culture is not wholly alien to God, but as Rookmaaker states, it is "the result of
man's creative activity within God-given structures" (1970:36). Other aspects of
Kaninkon life, food, marriage, politics and so on, are acceptable to God. For this reason,
it is worth saying that the Kaninkon culture is necessary for the church and all Christian
believers, "For God loves the world.

" (John 3:16). To reject culture is to reject God-

given creativity and ourselves, co-creators with God. Culture serves God's purposes. "It
delivers to us necessary ingredients for life development: language, history, intellectual
and philosophical predispositions, worldview, as well as prejudices. We breathe the
culture through our minds and psyches, as we breathe the air through our lungs" (McNeal
2000:73).
Confronting Culture. Thus, we should not forget that culture is also involved in
human rebellion against God. We are not only to affirm, but to also to confront the
Kaninkon culture for its rebellion against God. For this reason, Whiteman says that
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"contextualization is to offend - but only for the right reasons, not the wrong reasons"
(1997:3). When the gospel is presented and the church is formed, the Kaninkon culture
and its creators are likely to be confronted with the offense of the gospel. One of the
models for confronting cultural situations with the gospel is found in Marvin K. Mayers'
book, Christianity Confronts Culture: A Strategy for Cross-Cultural Evangelism. Mayers
shows some ways that people use to confront or relate to culture. He identifies different
assumptions and styles of cultural reasoning appropriate to any indigenous setting that
desires to access the Bible for culture and ethics. The author's discussion on "absolutism
and relativism" opens the possibility that a Christian can be a cultural relativist and a
biblical absolutist rather than absolutizing his or her own ways or negating the impact of
biblical absolutes.
This study addresses Mayers' approach, biblical absolutism and cultural
relativism, because this is the best way to confront the Kaninkon culture and also
transform it with the message of the gospel. The Kaninkon philosophy, mythology, value
systems, cultural forms and discipling practices can contribute in making the gospel
message and Christian church more meaningful and relevant to the people. The use of
these indigenous forms will produce a dynamically equivalent discipleship-training
model for the Kaninkon people. This study advocates that Christianity must confront the
Kaninkon culture by affirming, capturing, transforming and using it to help local
believers to grow in their faith. This leads to the issue of the transformation of the
cultural concepts and practices for an indigenous Christian discipleship. This model is
relevant because it provides a means of approaching cultural situations. Mayers presents
a wise way to confront a culture with the gospel.
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In this approach, the Kaninkon Christians are encouraged to work out absolute
biblical principles within their specific cultural environment. The approach uses
hermeneutical models for applying biblical principles and guidelines to the Kaninkon
context. This approach affirms that the Kaninkon cultural context has some questions that
only the Bible can answer for the people without making reference to other groups with
their different cultural issues. This approach seeks to discover meaning behind the form
and tries to translate the meaning into new appropriate forms.
Transforming Culture. The culture must not only be affirmed and confronted, but
must also be transformed or changed. There is a need to transform a culture for the
purpose of meaningful and culturally relevant disciple-making. Cultural concepts and
practices must undergo some changes in order to be used for discipling indigenous
Christians. True transformation, as opposed to a superficial one, is a matter of a change in
worldview. A worldview governs the way Kaninkon people conceive and perceive the
world around them. When change affects the worldview, it affects the perception of the
people in all ramifications. To change one's worldview means to change one's religious
beliefs and allegiances; and this has consequences on one's expectations. To change
expectations also affects one's attitude and behavior. A change in any aspect of Kaninkon
culture produces ripples throughout the culture.
Christian workers need to understand the relationship of Christianity to the
Kaninkon worldview if Christian perspectives and paradigms are to be introduced into
the people's worldview. The Christian witness must probe and understand the people's
worldview about cause and power. Perhaps the most basic changes in this area come
during Christian conversion and growth, of which disciple-making is very crucial. An
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appropriate discipling model developed from worldview and culture will help the
Kaninkon Christians. to reevaluate their prioritized allegiances in the light of their
newfound faith in Christ. Through relevant indigenous disciple-making, their allegiances
must be first and foremost to Christ and his church as they obey him through their own
culture. We now examine the relationship between change in culture and worldview and
relevant disciple-making.
Commitment to Follow Christ
Western mission history in Nigeria shows that the conversion of a person to
Christianity is basically a matter of a change in or elimination of existing worldview,
religious beliefs, and cultural practices, and a seeking for a commitment to the mission or
church rules and structures (Wariboko 1956:22). Religious conversion is the ultimate in
matters of the heart. The heart of stone is transformed into that of flesh. "Religious
conversion applies to those that change their religious belief' (Malony 1998: 1). In
religious conversion "one whose life was ostensibly under the autonomous control of
inner resources, who was perhaps searching intensely for life's meaning, now find
himself or herself fulfilled, but in a world that is not his or her own" (Rambo 1993 :6).
Worldview and cultural experiences of people are preparatory for their intercultural
conversion. Their religious ideology shapes their conversion process, their religious
imagery influences their conversion consciousness, and the religious institutions are the
matrix in which their conversion takes place (Rambo 1993: 11).
Relevant disciple-making will help Kaninkon converts know the new
requirements as believers in Christ. A Christian is one who has made a commitment to
follow Jesus Christ (John 15:1-8) and to live a life-style that is in contrast to that of
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natural, unredeemed people (1 Corinthians 2: 14-15). The fundamental attitude of a
Christian is one of faith that reveals itself in trust and dependence on God and his Word.
A new Kaninkon Christian will display love in word and in deed in terms of 1
Corinthians 13, and must be committed to learning obedience to the Lord (Crandall
2001: 100). Within their cultural context, indigenous believers should exhibit "basic
attitude of trust toward God, self, other people, and life as a whole; a simple, sincere,
open, honest and non-sophisticated in behavior, language and attitudes; and long-ranged
eternal values" (Culbertson 1966:20-21). Having affirmed the lordship of Christ, the
Kaninkon Christian is led by the power of the Holy Spirit (Romans 10:9) to hate what is
evil and hold fast to what is good. Such a person must understand that the Christian
community reflects an authentic expression of Christian faith.
Worldview and Culture Change Theories and Relevant Disciple-making
Relevant indigenous disciple-making involves change in worldview and cultural
practices of a group of people. Evangelism and conversion result in a change of
allegiance as new believers choose to follow Jesus Christ and to join the church and
embrace the kingdom of God. The culture and worldview of a group of people must be
transformed and used in making disciples within that cultural context.
Solid cultural change is a matter of changes in the worldview of a culture.
Christianity is a religion of change, for the good of those involved. Moreover, human
beings and their society are constantly changing, and what is important for our purpose,
they to constantly change from within. Paul Abrecht and William Smalley say, "Any
significant change comes only from within the culture. It is only as people in a particular
society begin to attach new meanings to old forms that structure change which has any
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significance takes place" (1978: 128). Just as anything that affects the roots of a tree also
affects the fruit of the tree, so everything that affects a culture's worldview will affect the
whole culture. Abrecht and Smalley state, "when things are changed at a deep level,
however, it frequently throws things off balance. Any disequilibrium or imbalance at the
center ofa culture tends to cause difficulty through the rest of the culture" (1978:128).
In addition to the changes that flow throughout the culture whenever changes are
made at the worldview level, changes flow the other way as well. Changes made (often in
response to coercion) in peripheral customs lead people to automatically change the
worldview assumptions that relate to that area of life. The requirement that indigenous
Christians reject polygamy and become monogamous would lead them to think that the
Christian God somehow does not recognize the real leaders of the society. Undirected
worldview change of this kind frequently results from a mandated change such as this
one in a peripheral custom (1978: 130). The basic fact is that change occurs, but most
successfully with the effort of a change agent.
Becoming a Change Agent
The Christian is called to be an agent of change. In a quickly changing
environment, the Christian is called to be creative and innovative. Everett Rogers' book,
Diffusion ofInnovations (2003), is a relevant discussion on the initiatives of change, as it

regards change agents and the consequences of innovation. The diffusion of innovations
explains social change, one of the most fundamental of human processes. Rogers defines
diffusion as "the process in which an innovation is communicated through certain
channels over time among the members ofa social system" (2003:5). As communication,
diffusion is "a process in which participants create and share information with one
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another in order to reach a mutual understanding" (Rogers 2003 :6). This definition
implies that communication is a process of convergence as two or more people exchange
information in order to move according to meanings they give to certain events.
As a social change, diffusion is a process by which alteration occurs in the
structure and function of a social system. Diffusion is "both planned and the spontaneous
spread of new ideas (Rogers 2003:6)." The four main elements of diffusion of
innovations are (1) an innovation; (2) communication through certain channels; (3) time
and (4) the members of the social system. An innovation is "an idea, practice, or object
that is perceived as new by an individual or other unit of adoption" (2003: 12). Most of
the new ideas whose diffusion has been analyzed are technological innovations, and there
is little done in the area of indigenous disciple-making. 1
Consequences of discipling innovations in Kaninkon society could be desirable or
undesirable, direct or indirect, anticipated or unanticipated. Such innovations may bring
disequilibrium or instability. In introducing new change for discipleship, we must desire
to achieve a dynamic equilibrium that can occur when change in the church or society
occurs at a rate that is commensurate with the ability of the people to cope with the
change. However, some risks are associated with the innovation-decision process.
Stages of Change
Christian disciple-making in any new context is a matter of change. Change is
necessary for the success of a disciple-making innovation in any situation, especially in a
church organization. To disciple someone requires the wise use of good methods. The
change agent must establish a sense of urgency. This requires examining the situation and
other competitive realities. He or she will need to identify and discuss crises, potential
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crises or major opportunities. If the church or community does not feel the urgency, the
momentum for change will probably die short of the finish line. The problem in most
church situations is complacency to discipleship (Roger 2003:373).
The guiding coalition must be created. A group with enough power to lead the
change needs to be put together. Getting the group to work together like a team will offer
a greater advantage over an individual in the introduction of change. One of the best
means of change [discipling] is through teamwork (Rogers 2003:375). Relevant disciplemaking does not take place in isolation.
The change agent [discipler] must develop vision and strategy. Developing
strategies for achieving that vision will help establish a timetable for change and establish
a task list with various persons responsible for accomplishing a specific assignment by an
agreed time (Rogers 2003:377). A discipler must use every vehicle possible to constantly
communicate the new vision and strategies in the process of disciple-making.
The change agent [discipler] should empower a broad-based action (Rogers
2003:378). The discipler must encourage risk taking and non-traditional ideas, activities
and actions. As Christian disciplers, Kaninkon Christians should handle resistance
lovingly, but not eliminate resistance completely, for it is part of the process that molds
human life. Resistance serves as a moderating instrument to the change process. The
structure must be made compatible with the vision of change through relevant indigenous
disciple-making.
The discipler needs to consolidate gains and produce more change through
disciple-making. To consolidate gains and to produce more change can be done by (a)
using increased credibility to change all systems, structures, and policies that do not fit
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together and do not fit the transfornlational vision; (b) hiring, promoting and developing
people who can implement the change vision; and (c) reinvigorating the process with new
projects, themes, and disciplers (Kouzes and Posner 1995:269).
Lastly, culture consists of norms of behavior and shared values of a given group
of people. To anchor new approaches will help to create a better performance through
participation- and productivity-oriented behavior and more and better leadership, and
more effective management (Rogers 2003:418). To sustain a change, the leader is
responsible for raising the next generation of leaders by identifying good candidates,
nurturing potential leaders or future change agents, equipping them for service, and
modeling the way (Rogers 2003:420).
In sum, to disciple someone requires the wise use of good methods. A relevant
disciple-making in any new context, especially in Kaninkon culture, is a matter of
change. The stages of change are necessary for the success of a discipling innovation in
any situation, especially in the church. The changes are taken by people who play their
role for the benefits of those in the organization. We next examine what how relevant
disciple-making involves socialization.

Socialization Theories Relating to Relevant Disciple-making
Relevant indigenous disciple-making involves socialization. The theory of
socialization is treated in this study because this deals with traditional ways of bringing
up younger ones in the society into mature adults. Margaret Mead states that traditional
education or socialization is "The cultural process by means of which a newborn infant is
transformed into a full member of a specific human society" (1964: 162). We also learn
from Jacob Loewen that "socialization, or enculturation as it is sometimes called in
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anthropological writings, is the process by which individuals are taught to function as
members of a given society" (1968: 146). Every person is born as a member of a society
with its common expectations, ways of doing things, standards of right and wrong and
current social trends. The person born into a society will learn the values, norms, forms,
behaviors and language of that society.
Socialization, according to Mead and Loewen, includes both learning and
internalizing the complete patterns and feelings of a society. Completely socialized or
enculturated individuals, therefore, will carry within themselves the knowledge, feelings,
wishes and values of the culture system. Disciple-making will include two socialization
theories here: rites of passage and status and role. Let us examine these one by one.
Rites of Passage
The need for making disciples is everywhere and this can be done in any society
using the available cultural means to help others mature. In a traditional society, rites of
passage are prevalent. Arnold van Gennep (1909) began and opened this term to the
world of sociology and religion to describe a life cycle beginning from the entry of a
person into life at birth to the person's subsequent death. The cycle is punctuated by a
series of crises, for example, birth, puberty, marriage and death. A religious ritual and
ceremony possessing a defined process and structure mark each crisis of life event for the
individual or group in a Kaninkon community. Just as the Kaninkon ritual sacrifice
creates a bond between humankind and the divine, rites of passage create similar bonds
"between temporal processes and archetypal patterns" (Ray 1976:91). The significance of
the rites de passage to any African society cannot be overemphasized. John S. Mbiti
discusses the African mindset on this issue:
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Through the initiation ceremony, the corporate life of the people is revived, its
rhythm is given a new momentum, and its vitality is renewed. Therefore, anyone
who refuses to go through the ceremony, or who spoils the ceremony, is
committing a great offence to the entire society: he/she is killing the nation. It is
no wonder then, that parents and brothers who are put to shame by their daughters
or sisters are ready to destroy themselves and the girls for the sake of corporate
existence. The ceremony, according to [Victor] Turner, is a deeply sacred one, for
in it lays the survival of the nation. It is solemn religious dramatization of man's
conquest over death and disintegration. (1969: 131)
Kaninkon rites ofpassage are necessary for the members of the society, and the reason,
according to Roy M. Oswald, is that "to be human is to ritualize" (1997:17). There are
stages of these phenomena in every society. According to van Gennep, "a rite of
passage is characterized by three stages: firstly, separation or preliminal rites, secondly,
the liminal stage or threshold and finally, reincorporation or post-liminal rites"
(1909:21). I discuss each stage briefly here; more discussion will be made concerning
the three stages in relation to disciple-making among the Kaninkon people in Chapter 6.
Separation Stage. The separation stage is preparatory for the initiate's further
rising through to the end. Victor Turner describes the initiates as "threshold people"
(1969:95), those who experience a regeneration or recreation by phasing out the old and
creating the new. It is a dual process of death and rebirth "involving symbols of reversal,
bisexuality, disguise, nakedness, death, humility, dirt, intoxication, and infantilism" (Ray
1976:91). In this critical period people are not what they were, neither are they what they
will become. "On this occasion, the entire society immerses itself once more in the
mystical times of origin and emerges from them regenerated" (Auge 1979:62). The
initiates, according to Zahniser (1997 :95), "return symbolically to a chaotic state of nonbeing in order to be reborn into a new and unknown reality." Rites of passage or initiation
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passage or initiation rites typically involve transformation of identity. One is a child, then
one is an initiate during the ritual, and afterwards, one is an adult.

(3) Reintegration!
Renewed Stage

(l) Separation Stage

New
Old
Status

Status

seclusion
Figure 4. Stages of the Rites of Passage
Liminal Stage. Liminality is the most important stage in the rite of passage. This
phase marks the initiate's entry, metaphysically, sociologically, and physiologically, into
new roles. For example, newborn babies are made into human persons, children are made
into adults, men and women into husbands and wives, and the deceased are made into
revered ancestors. This phase also marks a time of learning through instruction for the
initiate. The values, norms and customs inherent in that society are brought to bear on the
neophyte. During the liminal times, the teachers instruct the initiates in matters of tribal
history, economy, patriotism, domestic affairs, and marital relations, including sexual
intercourse. Among the Kaninkon people, to be a child is to be an ignoramus in all
matters oflife (Motty 1987:54). The ignoramus is taught "proper" eating habits, about
weather, about being industrious, about returning borrowed articles, and about being kind
and polite, and all sorts of etiquette or customs practiced by adults in the people society.
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Reincorporation Stage. The final stage is the renewed state, which paves the way
for reincorporation of the neophyte into the norms of society. The liminal or seclusion
period has provided the initiates maturation and a dramatic break with childhood. In their
renewed state, they are ready for reincorporation. "The neophytes have been "born again"
and they are psychologically and physiologically "new person[ s]" with both privileges
and attendant responsibilities" (Victor Turner 1969: 96). This post-liminal entry is
marked by celebrations appropriate to the new status acquired by the graduates. The
"born again" persons function in the new state until they reach another transitional phase
in their life.
Turner's model, a three-stage theoretical framework, relates to this study on
disciple-making among the Kaninkon people, beginning from what they know and
moving to what they do not know. Through an analysis of the rite and a new application
in a Christian context, this method will be helpful in the development of a "new"
initiation rite that will be both indigenous and Christian. This study will create a disciplemaking model for Christians among the Kaninkon people in line with ideas gained from
the discussions on rites of passage. Kaninkon rites of passage can be proper ways of
helping local believers grow in their Christian faith within their cultural context. Later
we shall see how the Kaninkon rites of passage can be transformed and used to disciple
the local Kaninkon believers.
Status and Role
We need to understand what occupies the mind of the Kaninkon in relation to
their social interaction, so that we will be able to develop a model of disciple-making
with Christian virtues that will help them be recognized as adults by their society. Every
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society functions, good or bad, because some people discharge their duties as assigned by
their status.
When social scientists refer to status, the term is less freighted with implications
of value than in more popular usage. Status, in sociology, refers to the position an
individual occupies in a group or society (Trull ear 2000:905). It is based on the common
recognition within the group that the individual occupies the position, not the perceived
value of the position. Trullear states, "Status is distinguished from roles in sociological
theory in that individuals occupy a status and playa role. Roles define the rights,
functions, obligations, and interactions of persons. Status refers to the position from
which individuals act out their roles" (Trull ear 2000:905). A person's status will have
wide recognition and group consensus over its definition.
There are two types of status, ascribed and achieved. Social scientists define
ascribed status as one that is given by society and over which we exercise little if any
control, such as age, gender, or ethnicity. An achieved status is the result of some action
on the part of the individual, such as teacher, student, shopkeeper, consumer, church
member, or police officer (2000:905). In the Kaninkon traditional setting, for example,
there are priests, old people, mediators, medicine persons and prophets.
Ascribed and Achieved Status
Understanding status and role is significant in missions and for maturing converts
because these are important keys to understanding culture. The statuses of parent, laborer,
minister, and divinities all point to certain images of how we expect people to behave in a
given social interaction. Sometimes these images are less clear than others, but it is the
consensus of the society or group around these images that enables us to understand them
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as statuses within a society. It is the action carried out by the person in a particular status
that we call a role. For example, consumers in some cultures interact with the sellers in
the marketplace through bargaining over prices. Shopkeepers are expected to enter into a
process of negotiation over prices. In other countries, such as the United States, prices
generally are attached to goods, and consumers are expected to pay the marked price. In
some cultures, university students are expected to learn by synthesizing and analyzing
material, and then produce a relatively original final paper.
In other cultures, students are expected to master the thought of the instructor and,
in deference to the teacher's wisdom, replicate his or her thought as the mark of
educational accountability. In all cultures, people learn the roles--specific behaviors,
values, and skills--that are appropriate to a given status (Merton 1957:384). Also, making
the distinction between achieved and ascribed status helps us in cross-cultural and
indigenous ministries. For example, Kaninkon culture has rituals that make adulthood an
achieved status and it also follows local laws that make adulthood ascribed - we shall
discuss this further in chapters 5 and 6. Knowing the difference can be crucial in
developing discipling ministry to children, adolescents, adults, religious practitioners,
chiefs and other social custodians.
In virtually all societies, relative prestige becomes a standard measure for ranking
individuals. In some societies, economic resources determine social status. In others,
personal resources such as courage, intelligence, and leadership ability serve to determine
social rank. In complex societies, a combination of ascribed (race, ethnicity, gender, age,
even ancestry) and achieved (wealth, education, income) statuses determine social
ranking (Trullear 2000:906).
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Status Elevation and Status Reversal. Victor Turner, who addresses the issue of
status in a traditional Zambian context, identifies two aspects he calls status elevation and
status reversal. Turner suggests that status elevation has to do with moving a novice
irreversibly from lower to higher position in an institutionalized system (1969: 167).
Status reversal refers to a moment in a given society when some persons in lower
position exercise an authority over their seniors because of the social arrangements, and
such seniors accept the reversal of the position. Culture assigns status with its
accompanying roles to its members. Turner is suggesting that status, ascribed or
achieved, can be lost or suspended because of deviant behavior (1969: 167). Thus,
cultural values are maintained while institutional practices are rejected (Merton
\

1957:176).
The Kaninkon culture assigns statuses and roles to people as they move within the
ranks to meet with the demand of the social division of labor. Status can both be ascribed
and achieved as people find status elevation in the social system. To be indigenous,
disciple-making among the Kaninkon Christians must consider these features in the
culture in light ofthe gospel and use them contextually.

Summary
We have seen in this chapter that many theories and writers emphasize a high
level discipleship that is based on doctrines, programs, ideas and organizational structure.
While many of these ideas are good, those with direct relationship to the specific cultural
life of the Kaninkon people are needed for making disciples culturally. Relevant
indigenous disciplemaking is a mandate from Christ (Matthew 28: 19) who is our model
for discipleship, though he did not leave for the church an approved delivery system for
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making disciples in all cultures. The principle is constant but the delivery system is
already the endowment of every people and environment. Every culture then has all that
it takes to disciple its people, and so my new model will have to be subjected to the
existing cultural soil so that it can grow strong and persistently succeeding. Disciplemaking is not easy but it is possible. Cultural riches make discipling very possible in
Kaninkon culture by the leading of God's Spirit. And, if local people are led to reflect on
those elements in the process of critical contextualization, the new models and method
will become recognized. This process is discussed with greater detail in Chapter 6.
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Endnotes
ISome characteristics of discipling innovations are: relative advantage,
compatibility, complexity, trialability, and observability. These attributes help to make
innovations rapidly and readily adoptable by individuals. The author asserts that, "An
obvious principle of human communication is that the transfer of ideas occurs most
frequently between individuals who are similar (homophily)" (Rogers 2003:19) in
beliefs, education, socioeconomic status and the like. This also suggests that communication may not be effective for diffusion of innovations when the participants
are heterophilous, that is, the individuals who interact are different in certain attributes or
characteristics. Social structure will also help in the diffusion of innovations since it helps
to regulate and stabilize human behavior in a system, and it also allows insiders to predict
behavior with some degree of accuracy. "The structure of a social system can facilitate or
impede the diffusion of innovations" (2003 :25). Among the Kaninkon people, some
church structures surely impede or are resistant to change for culturally relevant
discipleship of the members. Thus, the church remains as a foreign enterprise.
Innovation-decision may be synonymous with evangelization and conversion. Like
evangelism and conversion, the innovation-decision process is the means through which
one passes from first knowledge of an innovation, to the formation of an attitude toward
the innovation, to a decision to accept or reject, to implementation and use of the new
idea, and to confirmation of this decision. This process has the following steps:
knowledge, persuasion, decision, implementation and confirmation. Good innovationdecisions for indigenous discipleship are made by organizations and communities rather
than by individuals. However, every community, such as the Kaninkon, has the need for
innovativeness and adopter categories. Adopter categories, that is, the classifications of
members of a social system on the basis of innovativeness, include innovators, early
adopters, early majority, late majority and laggards. Innovation-decisions can be optional,
collective and authoritative (Rogers 2000:28-29). These ideas are significant for
designing an indigenous discipleship process for the Kaninkon Christians.
A discipler or change agent is one who influences others' innovation-decisions in
a direction that is in accordance with the desire of the change agency. A discipler has a
role to play in relationships with those being discipled and in the various stages of human
behavior change. Disciplers are linkers to good ideas and people in any society. They will
do the following in Kaninkon society: develop a need for change, establish an
information exchange relationship, diagnose problems, create an intent to change in the
client, translate an intent into an action, stabilize adoption, prevent discontinuance and
achieve terminal relationship. For the discipler to succeed, for example, he or she must
make a good effort to contact the clients or disciples and give them a proper orientation.
The discipler must also ensure that the discipling innovations are compatible with the
disciple's needs. Dale Kietzman and William Reyburn believe that "culture change
comes only as expression of a need felt by individuals within a society. People do not
change their behavior unless they feel a need to do so. The need may be trivial
but it
motivates [their] behavior" (1960:87). The use of opinion leaders, paraprofessional aides,
credibility of the discipler and homophily with the local people can help the disciplers to
secure the adoption of innovations for discipleship by the people. This is likely where
most missionaries' ventures, especially in Kaninkon land, failed.

CHAPTER 4
Biblical Concepts and Practices of Disciple-Making

In this chapter, we examine some biblical practices of discipling that were
relevant to the people within their own cultures. In Chapter 1 we saw that discipling
describes practices or actions for making disciples. We can see in this chapter how Jesus
transformed the Jewish socialization concept into what we now call disciple-making. We
have seen in the previous discussions that socialization is the process of training or
bringing up child within a cultural context so that he or she becomes a responsible
member of his or her society. Discipling as the biblical concept of disciple-making is to
assist fellow Christians to grow in their Christian faith. This section concentrates on the
historical foundations of disciple-making in the Old and New Testaments.
Discipling in the Old Testament
While discipliing terminology is rarely mentioned in the Old Testament, the
concept is prominent. The Hebrew equivalent for "disciple" (talmid. pupil or learner,
derived from the verb lamad, "to learn") occurs only once in the Old Testament (l
Chronicles 25:8), with its substantive participle "one who is taught" (limmud), appearing
only a few times (Isaiah 8:16; 50:4; 54:13). The words for "disciple," "pupil," or "learner"
have not been found in the Aramaic or Hebrew texts of the Dead Sea Scrolls, even
though great stress was placed on instruction and various degrees of learning in that
community.
In the Talmud and the other rabbinic writings the Hebrew word for "disciple"

(talmid) is used a number of times for one who takes instruction from and is a follower of
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a particular Rabbi. Longenecker (1996) quotes for Pirke A vot, part of the Talmud:
"Moses received the Law from Sinai and committed it to Joshua, and Joshua to the
Elders, and the Elders to the Prophets; and the Prophets committed it to the men of the
Great Synagogue. They said three things must be done: be deliberate in judgment; raise
up many disciples talmidim; and make a fence around the Law (1996:3).
The idea of disciple-making was a prominent feature of Judaism. It implied a
teacher-student relationship, in close physical proximity. In each instance there was
something overwhelmingly attractive about these masters, the causes they supported, or
the teachings they proclaimed that drew disciples to them to become their adherents,
submit to the discipline of the leader, and adopt the philosophy, practices and way oflife
of the teacher.
As time progressed these master-disciple relationships increased. The education
of young scholars such as Josephus and the Pharisees was a common phenomenon, as
was the existence of social movements, such as those of John the Baptist and the
Qumran community. Throughout the time of the Old Testament disciple-making
relationships were characterized by the intimate attachment of a group to an individual.
Some discipling methods that help one become a Jew were birth, childhood rites and
circumcision.
Childhood Rites
In the ancient Israel, children were a coveted honor, as the wedding guests often
expressed their wish that the couple would be blessed with a large family (Genesis 24:60;
Ruth 4:11-12; Psalm 17:6; 127:3-5; 128:3). A. G. Wright says, "For the people of the Old
Testament, children were signs of good news, a blessing, and a priceless gift from God"
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(1970:35). Childlessness was a big problem (Genesis 16:2; 30:2; 1 Samuel 1:5). A child
was born. washed and rubbed with salt, and then dressed in warm clothes (Ezekiel 16:4;
Job 38:8-9). Generally, a child was weaned at the age of three years with a big feast
(1 Samuel 1:20-23; Genesis 21 :8).
Immediately after birth, either the mother or the father gives the child a name
(Genesis 29:31-30:24; 16: 15; 17: 19; Exodus 2:22). A name in Israel denotes the essence
of a thing. A child's name reflects a particular situation of birth. For example, Rachel,
which means a sheep, dying at childbirth, named her son Ben Oni, "son of sorrow"
(Genesis 24:1; 35:18). Names of Hebrew children were taken from physical appearance,
animals, plants or a concept of God, at the time of birth. For example, Nathan, means,
"He (God) has given, Deborah means a bee, and Tamar means a palm-tree. When a child
was born the naming could be postponed until the circumcision day (Luke 1:59; 2:21). A
son could be given a patronymic name - the name of his father or grandfather (Luke
1:59). Foreign names were also given to Jewish children. For example, Martha, Tabitha,
and John Mark. A change of name means a change in one's destiny (Genesis 17:6, 16:
41:45; Daniel 1:6-7; 2 Kings 23:34).
Circumcision Rite
Circumcision was another important stage in the growth of a Jewish son. The
ceremony was done on the eighth day after birth (Leviticus 12:3; Genesis 21 :4). The
father, mother or a special physician could carry out the operation (Genesis 21 :4; Exodus
4:25). There was no definite place to perform it, and a priest did not perform it in a
sanctuary. Foreigners were required to be circumcised because only the circumcised
foreigners could share in the Passover feast of the Jewish community (Genesis 17: 12-13;

104

Exodus 12:43-49). For the biblical record, Abraham and his clan, after entering Canaan,
first practiced circumcision. Then God ordered it as a sign of the covenant he made with
Abraham (GenesisI7:9-14, 23-27). The Jews maintained this practice in Egypt, although
Moses was not circumcised (Exodus 4:24-26). The Jews did not practice this custom in
the wilderness until they entered the Promised Land (Joshua 5 :4-9). This custom
distinguished the Jews from the Canaanites (Judges 15:18; 1 Samuel 14:6).
Consequently, it was required for foreigners before they could marry Jewish girls
(Genesis 34:13-24).
Circumcision has some metaphorical uses in the Old Testament: the
uncircumcised heart (Jeremiah 9:25) is the heart that does not understand (Deuteronomy
10:16; 30:6; Jeremiah 4:4). The uncircumcised ear is the ear that does not listen
(Jeremiah 6: 10). The uncircumcised lips are those lips that cannot speak (Exodus 6: 12,
30). One can infer that circumcision, therefore, was regarded as that which makes a man
fit for nonnal sexual life; it is an initiation to marriage (de Vaux 1958:48). Religion gave
the rite a more lofty significance. It soon was a sign of incorporation into the life of a
group, into the community ofIsrael (Genesis 34:24-26; Exodus 12:47-48). Thus, it was
prescribed as an obligation, and as a sign of the covenant, which God made with
Abraham and his descendants (Genesis 17:9-14) from the priestly tradition.
Jewish Disciple-making Training
During the early years a Jewish child is under the care of his mother or a nurse,
even after he has been weaned and was learning to walk (2 Samuel 4:4). The little
Israelite spent most his time playing in the streets or squares with boys and girls of his
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own age (Jeremiah 6: 11; 9:20; Matthew 11: 16). They sang and danced or played with
little clay models. According to de Vaux,
It was the mother who gave her children the first rudiments of education,
especially of their moral formation (Proverb 1: 8; 6: 20). She might continue to
advise her children even in adolescence (cf. Proverb 31: 1), but as the boys grew
up to manhood, they were usually entrusted to their father. One of his most sacred
duties was to teach his son the truths of religion (Exodus 10: 2; 12: 26; 13:8;
Deuteronomy 4: 9; 6: 7,20; 32: 7,46) and to give him a general education
(Proverb 1: 8; 6: 20). The whip and the rod played their part in this training
(Proverb 13: 24; 22: 2 Samuel 29: 15, 17; Deuteronomy 8: 5; 2 Samuel 7: 14;
Proverb 3: 22). (1958:48)
Most teaching, however, was done by word of mouth. The teacher told his story, gave
explanations and asked questions; the pupil repeated the story, and asked or answered
questions (Exodus 13:8; Deuteronomy 6:7, 20; Psalm 78:3-4). This method of teaching
continued under the rabbis. The content of the instruction was very general. The father
handed on to his son the national traditions (which were also religious traditions), and the
divine commands given to their forefathers (Exodus 10:2 and the other texts just quoted).
Children were also taught literary passages, such as David's lament over Saul and
Jonathan (2 Samuel 1: 18).
The father also gave his son vocational training; in practice, trades were usually
hereditary, and the crafts were handed down in the family workshop. A rabbi was to say:
"He who does not teach his son a useful trade is bringing him up to be a thief." This
educational role of the father explains why the priests, whose mission was to teach, are
called "father" (Judges 17: 10; 18: 10). It also explains how Joseph, who became the
Pharaoh's counselor, was like a "father" to him (Genesis 45:8). Similarly, the words like
"father" and "son" expressed the relationship between teacher and pupil (2 Kings 2: 12). It
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is for this reason that we find the frequent use "my son:' "my sons" and "Hear, my son"
in the book of Proverbs.
Apart from the education he received at home, the young Israelite had ample
opportunity for other learning. In the caravans and by the wells, he heard men sing of
"the righteous acts of the Lord" (Judges 5:10,11). At the village gates he would listen to
the problems of the elders, the settlement of lawsuits, and the arrangement of commercial
transactions. The child accompanied his parents to the sanctuaries (I Samuel 1:4, 20) or to
the Temple at Jerusalem (Luke 2:41), where he would hear the chanting of the Psalms
and the recounting of those historical episodes that were connected with each great
festival.
As liturgy was a powerful medium of religious instruction in the Christian
tradition of the Middle Ages, so it was in the Jewish synagogue tradition. Certain men
had a special mission to instruct the people. First of all came the priests, guardians and
teachers of the Law, the Torah, which by etymology means a directive or instruction.
Some didactic teaching was probably given at an early date in the centers of worship: the
boy Samuel was entrusted to Eli the priest (1 Samuel 2:21-26), and Joash was instructed
by the priest Yehoiada (2 Kings 12:3).
The prophets, too, had a mission to instruct the people; this was at least as much a
part of their task as foretelling the future. And prophetic inspiration lent to their
preaching the authority of a word of God. It is certain that under the monarchy the
prophets were the religious and moral teachers of the people. And, we may add, they
were the best of all their teachers, if not always the most heeded. Along with them wise
men taught men how to live a good life; their influence increased after the Exile, when

107

wise men and scribes became identical terms, and moral education was combined with
study of the Law. Their teaching was handed down in the gatherings of the elders, in the
conversation at festive meals, in the open air, at the city gates, in the streets and at the
cross-roads (Proverbs 1:20-33; 8:2-12). They expressed their teachings in epigrams,
which were preserved in oral tradition and later preserved in written collections (Proverbs
10:1; 22:17; 25:1).
Apart from this teaching, given as it were when occasion offered, and from which
anyone could benefit, the prophets and teachers of wisdom gathered pupils around them
to whom they gave more continuous training (Proverb 8:32; Isaiah 8:16; 50:4).
The preceding discussion concerns only the education of boys; girls remained under the
control of their mothers, who taught them what they needed to know for their duties as
wives and housekeepers.
In sum, disciple making in the Old Testament has three features: (1) to be
discipled means to become a disciple of Moses, (2) to make every Jew a son or daughter
of the law was the motive for the Jewish socialization, and (3) there was no option except
to become a Jew, a disciple of Moses and the law.

Discipling in the New Testament
In the New Testament, the word "disciple" (mathetes) occurs only in the four
gospels and in Acts, but the usage of the word is consistent. Rabbis, who were influenced
by Hellenism, had disciples. These disciples, who had come of their own initiative, joined
themselves to a rabbi, carefully memorizing what they said and passing on the teachings
with precision to the next generation of scholars (Brannagan 1997:60). Longenecker says
that
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Mathetes always implies the existence of a personal attaclunent which shapes the
whole life of the one described as matheles, and which in its particularity leaves
no doubt as to who is deploying the formative power. In the NT we do not find
any instances where matheles is used without. implication of supremely
personal union. (1996:5)
During the first century there were several different types of people who were called
disciples. Among others, there were disciples of the Pharisees (Matt 22:15-16; Mark
2:18),who generally belonged to one of the academic institutions. There were disciples of
John the Baptist (Mark 2: 18; Acts 19: 1-7) who had left the status quo of institutional
Judaism. And there were disciples within the cultural setting of the first-century. Michael
Wilkins shows that discipling within the cultural setting of first-century Palestine "was an
initiative by which the potential disciple examined the available master/teachers and then
became the disciple of the one he thought was the most qualified" (1988:2). Wilkins
further states how discipling relationships were such a common phenomenon in Israel
during the first century that Jesus had to clarify for those who followed him just what he
demanded as Master.
Jesus was different from other rabbis in that he did not establish a formal school
for the teaching of his disciples, Jesus was different in that he claimed that his
teaching was directly from God and did not depend on the authority of a particular
school or rabbi for its validity. While he taught his disciples important truths, the
crux of his doctrine was that his disciples should be committed to him as a person.
(1988:3)
Building upon the concept of discipling as found in the Old Testament, Jesus thus
redefined discipleship to include "the personal, nurturing, transformational life-long
process which demanded the utmost obedience of his disciples. He was not only a master
who gave direction and knowledge, but the relationship of influence extended to his
learners' inner lives as well" (Wilkins 1988:4). We now examine a few of the discipling
practices found in the New Testament.
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Circumcision in the New Testament Church
The circumcision rite was practiced in the New Testament. When Greek paganism
threatened to swamp Judaism some two centuries before Christ was born, circumcision
became a distinctive indication of Jewish fidelity to the covenant. Thus, John the Baptist
was circumcised (Luke 1:59), as were both Jesus (Luke 2:21) and Saul of Tarsus
(Philippians 3:5), on the eighth day oflife, making them accredited members of the
covenant people. But Jesus was already casting doubt on the prominence of the rite when
he stated that his healings made people completely whole (John 7:22-23). Stephen
reinforced this by accusing contemporary Judaism of the very tendencies that Jeremiah
had condemned (Acts 7:51). Harrison summarizes: "Although in the period of the
primitive church the believers maintained Jewish religious traditions, problems began to
arise when the gospel was preached among Gentiles. Christians who had come from a
Jewish background felt that Gentiles should become Jews through circumcision before
being able to experience Christ's saving work" (1985:99).
This attitude rested partly upon the contemporary notion that circumcision was a
necessary part of salvation, as well as being its effective guarantee. Others repudiated this
view of salvation by works, particularly when uncircumcised Gentiles received God's
outpouring of the Holy Spirit (Acts 10:44-48). They saw that the prophecies of Ezekiel,
in which the Lord promised a clean heart and an indwelling of his Holy Spirit (36:25-27),
and the dramatic proclamation of Joel that God would pour out his Spirit upon all flesh
(2:28; cf. Acts 2: 17), were now being fulfilled. The significance of circumcision by
divine grace was a spiritual reality without the necessity of performing of the physical
rite, thus making the latter obsolete or unnecessary for Gentile believers (Acts 15:5-29).
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Not all Jews rejoiced at their badge of pride and privilege being set aside
(Philippians 3 :4-6), and consequently a group of Pharisaic Jews known as the
"circumcision party" proclaimed at Antioch (Acts 15: 1-5) the necessity of circumcision
for salvation. Peter opposed these Judaizers, affirming the saving efficacy of faith in
Christ alone (Acts 15: 8-11), and denying the necessity of circumcision for the Gentiles.
To resolve the issue Paul and Barnabas consulted with the elders in Jerusalem,
where it was agreed that Gentiles should not be compelled to be circumcised
(Acts 15:13-21). Paul was indifferent to the Judaizers' claims of "circumcision
spirituality," and although he circumcised the partly Jewish Timothy (Acts 16:3) to
facilitate his mission, he opposed circumcision for the Gentile Titus (Galatians 2:3). In
Galatia, Paul resisted strenuously the Judaizers' doctrine of righteousness by works,
which he stigmatized as a "different gospel" (Galatians 1:6-7), and reviled the proponents
as "dogs" and "evil workers." This controversy was to follow Paul throughout his
ministry. To counter the ludaizers' position he conceded that, while circumcision was of
great value for the old covenant, it carried no significance for the new people in Christ
(Galatians 6:15).
What was fundamentally important in God's sight was being a "new creation"
(Galatians 6:15) and keeping God's commandments (1 Corinthians 7:19), apart from
which circumcision or lack of circumcision are meaningless, and allowing faith to work
through love (2 Corinthians 5: 17; Galatians 5:6). Paul taught resolutely that, in the new
covenant, salvation came by grace through faith not works (Ephesians 2:8). "For the
believer, circumcision and the lack of it was a matter of total indifference. What really
counted was the faith and obedience that have always characterized covenants between
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God and humankind" (Harrison 1985:99). Every person, regardless of race, religion or
color, that accepts Jesus Christ should become a disciple of Christ.
Building upon the concept of discipling as found in the Old Testament, Jesus
thus redefined discipleship to include "the personal, nurturing, transformational lifelong process which demanded the utmost obedience of his disciples. He was not only a
master who gave direction and knowledge, but the relationship of influence extended to
his learners' inner lives as well" (Wilkins 1988:4).
The first New Testament church practiced discipling modified in the light of Old
Testament teachings of the Jews and the new teaching of the Rabbi Jesus. The model of
the New Testament discipling practices was that one would be converted, baptized, and
then incorporated into the Christian community by taking Holy Communion, by being
part of the Christian community in fellowship, teaching or studying the Word and by
putting his or her faith into practice by witnessing to others for Christ. "They [believers]
devoted themselves to the apostles' teaching and to the fellowship, to the breaking of
bread and to prayer" (Acts 2:42 NIV). Circumcision, as an absolute requirement, was
abandoned. It continued, however, as a sign of ethnic identity for some Christians. To
become a disciple, therefore, was to be a new creation in a new community
(2 Corinthians 5: 17) of a chosen people, a royal priesthood, the People of God (1 Peter
2:9-10), with new nonns and code of conduct: the law written on the hearts of God's
people (Romans 2:15).
The People of God and the Law
The People of God is a theme in the Old Testament and into the New Testament.
God fonned a people through Israel. Yet, God had in mind that all peoples that come to
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acknowledge him will be his people. As God called Israel his chosen people in the Old
Testament (Isaiah 10:20; 44: 1-2), so in the New Testament believers are designated as
chosen or elect, the royal priesthood to declare his praises (1 Peter 2:9-10; Ephesians
1:4). In the book of Hosea (1 :6, 9; 2: 1, 22), it is Israel that is not the people of God

Romans (9:25-26); it is the Gentiles to whom Paul applies Hosea's word and became
God's people. But 1 Peter 2:9-10 applies to both Israel and Gentiles as the people of God.
The law of God in the Old Testament was known as "Torah, which signifies
instruction of any kind: religious and secular, written and oral, divine and human"
(Elwell 2001:804). The law in the Old Testament was God's law mediated through
Moses. The law includes the Decalogue (Exodus 20: 1-17; Deuteronomy 5:6-21), the code
of the covenant (Exodus 20:22-23:33); the Deuteronomic laws (chapters 12-26); the law
of holiness (Leviticus 17-26); and the priestly code (Leviticus 1-16) (de Vaux 1958:143144).

The New Testament statements suggest that under the new covenant the whole
law in some sense is abrogated (Romans 6: 14), for Christ is the end of the law (Romans
10:4). Hence, cultic laws (sacrifices, food laws, circumcision, temple, and priesthood) are
excluded in the New Testament (Mark 7: 19; 1 Corinthians 7: 19; Hebrews 7: 11-19).
Christ in his flesh is believed to have abolished the law that separated the Jews from the
Gentiles (Ephesians 2: 15). Joe M. Sprinkle says
Usage of Old Testament laws suggests that biblical authors sought out and applied
the inherent religious and moral principles in the laws even when changed
historical, cultural, and theological settings made literal application inappropriate.
Ezra applied a law prohibiting marriage to Canaanites, who had ceased to exist
historically, broadly to marriage with non-Canaanite foreigners, because in that
situation the same principle (marriage to foreigners leads to religious assimilation)
applied, even though the letter of the law could not (Ezra 9: 1-2; cf. Deut. 7: 1-5).
(1994:70)
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The New Testament writers also apply the principles of the law. In 1 Timothy 5: 18, Paul
quotes Deuteronomy 25 :4. this time in parallel with a saying of Jesus (Matthew 10: 10) as
if both are equally authoritative. Likewise. the principle of establishing truth by two or
three witnesses (Deuteronomy 19: 15), originally limited to courts, is applied more
broadly to a church conference (2 Corinthians 13: 1). The principle that believers are not
to be unequally yoked together with unbelievers is derived from a law concerning the
yoking animals (2 Corinthians 6:14; cf. Deuteronomy 22:10). In 1 Corinthians 5:1-5, 13,
Paul affinns on the basis of Leviticus 18:29 that incest, a capital offense in the Old
Testament, is immoral and deserves punishment. A person practicing incest in the church
must be disciplined to maintain the church's practical holiness. Paul maintains the Law's
moral principle, yet in view of the changed redemptive setting, makes no attempt to apply
the law's original sanction (Elwell 2001:804; Sprinkle 1994:123). Why are laws helpful?
First, the Law is needed for Christians or the People of God today. The Mosaic
Law is of value for the Christian in several ways. The Law prepares sinners for the
gospel. Salvation is a gift obtained by faith, not by works (Romans 4:4-5; Ephesians 2:810; Philippians 3:9). Nonetheless, the Law was meant to lead us to Christ (Galatians
3:24). It makes the sinner conscious of sin (Romans 3:20; 7:7; 1 John 3:4). It provokes
and incites rebellion (Romans 5:20; 7:13,), thereby making one fully accountable before
God for violation of God's moral requirements (Romans 3: 19; 4: 15; 5: 13; 7:8-10). By this
means, the Law shows sinners their need for a mediator to redeem them (Galatians 3:13).
Hence, "the Law is an essential prerequisite in preparing sinners for the gospel" (Elwell
2001 :805).
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Second, the Law is a guide for Christian living. The believer, through the Spirit,
keeps the righteousness requirements of the law (Romans 8:3-4), following the principle
oflove. which is the fulfillment of the Law (Romans 13:8-10; Galatians 5:14; Mark
12:31, cf. Lev. 19:18). Old Testament laws supplement New Testament morality by
addressing some issues not directly treated in the New Testament. God's commandments
were intended to bring life (Romans 7:10), and the promises of life associated with the
law remain applicable (Ephesians 6:2-3; cf. Exodus 20: 12).
Third, the Law is of value for jurisprudence. Law, when enforced by the state,
serves to restrain evildoers (l Timothy 1:9-10). Biblical civil laws, although not directly
applicable under the new covenant, are at least suggestive for improving modem
jurisprudence. The Bible treats theft and manslaughter as torts against the victim (or the
victim's family) rather than crimes against the state, and requires monetary restitution to
the victim's family rather than imprisonment or fines to the state. This is arguably
superior to the modem system where victims often get nothing, and where incarceration
is ineffective for rehabilitation and extraordinarily expensive. The capital offenses in the
Bible are suggestive for distinguishing what crimes might legitimately be considered
capital offenses today, for example, intentional murder, and crimes that should never be
capital offenses, that is, crimes of property.
Fourth, the Law, especially the Mosaic law, points typologically to Christ. The
laws foreshadow Christ typologically in many ways (Romans 10:4). Moral and civil
laws reflect the righteousness of Christ and his kingdom, while the cultic laws
emphasize his holiness. The tabernacle prefigures the presence of Christ among his
people; the sacrifices foreshadow the sacrifice of Christ on the cross. The priesthood
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anticipates Jesus' priestly function (Exodus 19:5-6; Hebrews 2: 17; 7:3; 1 Peter 2:9). The
whole cultic system with tabernacle, sacrifices, and priests prefigures union with Christ
through the atonement. The penalties in the Law anticipate Christ's judgments; the
annihilation of the Canaanites anticipates the judgment of hell. Commands concerning
occupying the Promised Land anticipate the future kingdom of God, heaven and the
blessings in Christ himself (Galatians 3:14; 2 Peter 3:9).
Jesus' teaching, although standing in continuity with the Law given at Sinai,
nevertheless sovereignly, fashions a "new Law." In some instances Jesus sharpens
commandments (Matthew 5: 17-48) and in others considers them obsolete (Mark 7: 1719). On one occasion, having been asked to identify the greatest commandment, Jesus
concurs with the Jewish wisdom of his time (Mark 12:32-33) that the greatest
commandments are to love God supremely and to love one's neighbor as oneself (Mark
12:28-31). He breaks with tradition, however, by defining the term "neighbor" to mean
even the despised Samaritan (Luke 10:29-37).
Paul believed that the life, death, and resurrection of Jesus Christ marked the
beginning point of God's new covenant (2 Corinthians 3: 1-18; Galatians 4:21-31; cf.
Romans 8:2). Frank Thielman writes
Like Isaiah, he [Paul] believed that this covenant included the Gentiles (Galatians
3:7- 20), and like Jeremiah he believed that it offered Israel a remedy for the curse
that the old Sinaitic covenant pronounced on Israel's disobedience (Galatians
3: 10-13). In light of this, Paul may have understood the teaching of Christ as a
new law. If so, then the correspondence between the ethical teaching of Jesus and
Paul on many points (1 Corinthians 7:10-11 and Mark 10:2-9; 1 Corinthians 9:14
and Luke 10:7; Rom. 14:1-23 and Mark 7:18-19) is a matter of Paul's intention
rather than happy accident. Paul's own admonition to fulfill the law of Christ by
bearing one another's burdens provides both a pithy restatement of Jesus'
summary of the law and an indication that Jesus' teaching fulfills prophetic
expectations. (1994:271)
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Christian Ethic of Love
The love of Christ and his new Law written on the heart is the motivation for holy
living as taught by the Spirit. The Christian ethic of love seeks to apply right living
through Christian disciple-making in the larger society in which Christians live. This
involves individual character, social values and the social application of Christian
principles on the basis of Christian love. The vision is for a society shaped by what God
would have society be. Changes conforming to that vision come as Christians within a
cultural context apply their sense of godly character and energy to the command of God:
"By this all men will know that you are my disciples, if you love one another" (John
13:35). Jesus' teachings suggest that Christian ethics must be based on the doctrine of
God's commands as we stress the priority of the divine rather than rules and disciples.
Bernard Adeney says, "It is tragic how many Christians try to reduce the Bible's moral
teaching to the level of rules, commandments and laws" (1995 :90). Disciple-making must
be based on love because God is love (1 John 4:16). The Sermon on the Mount is the
summary of Jesus' ethical challenge to the church for the society.
In summary, the law in both the New and the Old Testaments was a means to
disciple people from infancy to adulthood (Deuteronomy 6). It was taught as a covenant
obligation, to be recited daily (Deuteronomy 6: 1-25; Joshua 1:8). Jesus did not end the
Law but he fulfilled it by transforming it. The Law of God is for the people of God and it
is through the Law that God relates to his people. Jesus, therefore, is our new Law from
God; he brought the new Law - to love others including enemies. This new Law can be
applied in every context, including the Kaninkon culture, through the agency of the Holy
Spirit and his daily guidance.
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Jesus: Our Model of Discipleship
As we look through the Scriptures and the history of the church, we can quickly
identify a biblical model of Christian discipleship. Our discussion of Jesus and discipleship
will help us to see a biblical model of discipleship. Throughout His earthly ministry Jesus
was occupied with making disciples. His ministry was devoted to teaching and training.
"From among those who were disciples of John the Baptist, disciples of Moses, and
disciples of the Pharisees, Jesus called them to be disciples of Himself. Jesus invested His
life into the lives of others that they might be His disciples" (Pentecost 1971 :22).

In the Old Testament, emphasis was often placed on ability, knowledge, and skill.
Discipleship centered on the person of Jesus. Instead of promoting a cause, Jesus offered
himself. "As a teacher he was in a unique position since his doctrine revolved around his
own person and work to such extent that it cannot be divorced from his mission" (Guthrie
1965: 17). Jesus' discipleship must be studied in its own light as a continuation ofthe
Jewish heritage, yet it was a departure from the master-disciple relationships of his day.
The reason is that discipling was Christ's "gracious calling into a saving relationship to
which the individual responded with complete abandon" (Wilkins 1988:2).
In John 15: 16 Jesus states, "You did not choose me, but I chose you, and
appointed you, that you should go and bear fruit." Jesus did not advocate discipleship as a
theoretical life of scholarship, but as a down-to-earth or practical task for laborers in
God's vineyard. He was his disciples' supreme teacher and leader (Matthew 23:7-10). In
a comprehensive treatment on discipleship, including a thorough analysis of the biblical
data along with extra-biblical sources, Wilkins, in his other book In His Image: Reflecting

Christ in Everyday Life (1997) defines a disciple as follows:
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In the general sense, we may define a disciple as a committed follower of a great
master. The general sense of the term has two common applications. (l) It was
used generally non-referentially to distinguish the disciple from the teacher (Mt
10:24-25; Lk 6:40). (2) It was also used to designate the followers of a great
leader of a movement. Thus we find disciples of Moses (In 9:28), disciples of the
Pharisees (Mt 22:16; Mk 2:18; Lk 5:33), disciples of John the Baptist (Mt 9:14;
Mk 2: 18: Lk 5:33; Jn 1:35; 3:25), and disciples of Jesus.
In the specific sense, a disciple of Jesus is one who has come to Jesus for eternal
life, has claimed Jesus as Savior and God, and has embarked upon the life of
following Jesus. Disciple is the primary term used in the Gospels to refer to Jesus'
followers and is a common referent for those known in the early church as
believers. Christians, brothers/sisters, those of the Way, or saints, although each
term focuses upon different aspects of the individual's relationship with Jesus and
others of the faith. The term was used most frequently in this specific sense; at
least 230 times in the Gospels (e.g., John 6:66-71) and 28 times in Acts (e.g., Acts
9:1,10,19-20). (1997:40)
Closely related to the term disciple are the terms discipleship and discipling. Both of
these terms relate to the ongoing life of the disciple. "Discipleship is the ongoing process
of gro'wth as a disciple. Discipling implies the responsibility of disciples helping one
another to grow as disciples" (Wilkins 1992a:41). These terms refer to what it means to
grow as a Christian in every area of life.
Jesus' Own Development
The Lord is the only perfect man who ever lived on this planet. But the Scriptures
tell us that he was in some mysterious way perfected by the discipline to which he
submitted himself, the perfect obedience he gave to the Father, and things he suffered
(Philippians 2:1-11). We believe that in our Lord's personality and character, as a man,
and in his perfect pattern of personal behavior, we have the ideal, the goal for human
development and action. From the discussion above we can make several deductions
about Jesus' self-concept and practice of discipleship (Hull, 1984: 176). To become a
disciple involves: (l) An intimate personal relationship with the discipler and a disciple;
(2) a personal commitment to be made into a disciple by the discipler; (3) personal
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instruction by the discipler; and (4) doing what Jesus did, "making disciples" according
to the indigenous knowledge systems of the disciples. Jesus' discipling development was
more of life-sharing than of structured program. Programs tend to be information or
knowledge-based and are characterized by regimentation or synchronization and they
generally have low personal accountability. The Lord's work must be done in his ways
and through the dynamism of the Holy Spirit (Dulles 1987:366).
Jesus and Disciple-making
Jesus did not make the same demands on each of those he called to himself. He
taught and offered invitations that were uniquely relevant for the particular audience that
surrounded him. In addition, just as each Gospel has a different perspective about Jesus,
it is to be expected that each Gospel might emphasize a different perspective of
discipling. To better understand a biblical model of discipling, it is important to be
attentive to the context, the period or stage, and the audience to whom Jesus spoke (Hull
1990:22).
Hull cites three phases in the history of the Twelve's relationship with Jesus. First,
they were simply believers in Jesus as the Christ and were his occasional companions
(John 2: 1, 12, 17,22; 3:22; 4: 1-27,31,43-45). Second, fellowship with Christ assumed
the form of an uninterrupted attendance on his Person, involving entire, or, at least,
habitual abandonment of secular occupations (Matthew 4: 18-22; 9:9). Third, the Twelve
entered on the last and highest position when they were chosen by the Master from the
mass of his followers and formed into a select band to be trained for the great work of the
apostleship. In each phase different demands and requirements were made. These
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demands were intended for all disciples, and for those whom Jesus chose as leaders. Built
around four key statements of Jesus, Hull also delineates phases of discipleship training:
"COME AND SEE": In this formatiw stage. Jesus extended an invitation for
people to be introduced to Him and His work.
"COME AND FOLLOW ME": This is the development stage, in which Jesus
trained and established mature believers. He showed them how and did it with
them.
"COME AND BE WITH ME": By joining correction to the development stage,
Jesus challenged those who had leadership skills to be with Him. Out of this came
the twelve-those who received a special position and authority.
"REMAIN IN ME": In the final phase, Christ expected the disciples to reproduce.
He deployed them into the world to obey His command and make disciples.
(1990:24)
What is important to note in these models of discipleship training is that in each phase,
no matter what the level of training, the individuals are still disciples. They are still
followers of Jesus. The discipling process develops people into mature believers.
"Some disciples will have leadership gifts, and God will call them to spearhead the
disciple-making activity. While a few are called to leadership in the corporate body,
every disciple should take part in the disciple-making process at some level" (Hull
1990:21).
The Cost of Disciple-making
Jesus taught and offered invitations that were uniquely relevant to his audience.
To better understand Jesus' view of making disciples we should see what he teaches
about it. In Luke we read that Jesus taught a large crowd about the cost of being disciples
and of being disciples. Jesus said: "If anyone comes to me and does not hate his father
and mother, his wife and children, his brothers and sisters, yes even his own life, he
cannot be my disciple. And anyone who does not carry the cross and follow me cannot be
my disciple" (Luke 14:26-27).

121

To be a disciple is to make disciples. Jesus consciously gathered devoted disciples
to create a family of God. Loyalty to God's family takes precedence over all other
loyalties (Matthew 10:38). Christian disciples are devoted, obedient followers of Christ.
Disciple-making means to be totally involved in the work of Christ. To decide to follow
without an intention to be involved in disciple-making is as foolish as to build a building
without getting a cost estimate. As the salt of the earth, the life of true disciples flavors
and preserves the society (Matthew 5:13-16; Luke 14:34). Disciples do not withdraw
from the society to preserve holiness. Disciple-making helps believers to involve
themselves in all parts of society to give a righteous flavor. Jesus saw disciple-making as
a costly venture; yet he commissioned the church to "make disciples" (Matthew 28: 19).
Consequently, disciple-making is a divine mandate for all believers.
In sum, disciple-making helps believers relate with Jesus Christ. In her book,

Disciple Making Handbook, Alice Fryling (1989) asserts that, "Disciple making is the
process of helping someone establish a relationship with Jesus and instructing thatfriend
[emphasis mine] in the life of faith" (1989: 16). Effective training meets both the feltneeds and actual needs of learners. Disciple-making training must be concerned with the
learners themselves. Their skills, knowledge, attitudes, hopes, social and spiritual
maturity and giftedness all provide a basis on which to build Christlike character.
Biblical Discipling Processes
The Bible reveals the value of training others for living and ministry. Biblical
discipling processes, as we see them in the Bible, include modeling, mentoring,
empowering, apprenticeship, delegation, and spiritual disciplines.
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Modeling
The first step in discipling others is modeling; disci piers have to be role models
for the disciples. People emulate what has been modeled. Paul told the Corinthian church:
"imitate me" (1 Corinthians 4:16). Further, Paul said, "You became imitators of us and of
the Lord" (1 Thessalonians 1:6). Jesus modeled ministry for his disciples; they were with
his throughout his ministry. For example, as they saw him teach with boldness (Matthew
7:29), the disciples later taught with boldness (Acts 4:27-31). This implies that a
"positive model leads to positive response; a negative model leads to negative response.
What leaders do, potential leaders [disciples] around them do. What they value, their
people value. Leaders' goals become their goals" (Kouzes and Fosner 1995:20). Leaders
set the tone for their learners. Kouzes and Poster further advise that, "The leader's deeds
are far more important than their words and must be consistent with them" (1995: 13).
Mentoring
Discipling in the Bible occurs in relationship between the mentor and mentoree.
Leaders that mentor others multiply themselves. Mentoring is a special kind of divine
contact process through which a person with a serving, giving and encouraging attitude
sees discipleship potential in a still-to-be discipled believer and is able to promote or
otherwise significantly influence the protege toward the realization of a potential goal.
Mentoring is biblically exemplified. Moses mentored Joshua; Eli mentored Samuel,
Mordecai mentored Esther; Naomi mentored Ruth, Jesus mentored his disciples, Paul
mentored Timothy and Titus; and many other examples abound in the Bible. Bobb Biehl
defines mentoring as "a lifelong relationship, in which a mentor helps a protege reach her
or his God-given potential" (1996:19).
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Mentoring and discipling relationships can lead to institutional commitment and
loyalty. Likewise discipleship can result in a healthy church, as both young and old
believers grow into Christlikeness. The content in discipling focuses on the commands of
Christ which deal with all oflife (Matthew 28: 19-20). The viability of discipleship is to
be measured against the standard of the three marks of a disciple: "abiding in the Word
(John 8:31-33), loving one another (John 13:34-35), and bearing fruit (John 15:8). I see
these three marks as ways in which we can focus our efforts in personal discipleship as
well as in discipleship that occurs within the church" (Wilkins 1992:357).
Apprenticeship
Apprenticeship is the oldest and most powerful training model in the Bible. This
is an informal training model that involves a master training an apprentice or disciple in
skills or knowledge, either by modeling or by minimal instruction, with the result that the
apprentice uses what has been learned. Paul was an apprentice (Acts 11 :25-26) and he in
tum had apprentices or disciples. The trainee or discipler watches and imitates the master,

for example, in the relationship of Moses and Joshua, of Jesus and his disciples and of
Paul and his apprentices like Timothy and Titus. Traditional societies like the Kaninkon
use this approach in developing their citizens. It is an actual process of relevant disciplemaking.
Spiritual Disciplines
Spiritual disciplines allow humans to place themselves before God so that he can
transform them into his likeness. Spiritual disciplines--prayer, fasting, service,
fellowship, confession, giving, worship, and celebration--can help a believer to
experience spiritual growth. Richard Foster asserts that, "The disciplines allow us to
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place ourselves before God so that he can transform us" (1978:7). Jesus prayed many
times (John 16-17), and he also taught his disciples how to pray and fast (Matthew 6:913). Spiritual disciplines are necessary in the process of making disciples.
In sum, Jesus says, "A student (disciple) is not above his teacher, but everyone
who is fully trained will be like his master" (Luke 6:40). Whether the teacher is informed
or naIve, enthusiastic or dull, his or her personal example will profoundly influence the
learners, probably more than the subject matter taught. This must be the guiding principle

in training disciples in ECWA. But the outcomes of discipling will take root both in the
Scriptures and in the cultural life of the disciples.
Humans require accountability and discipline to achieve important goals.
Discipling gives meaning and purpose to life; it is the only strategy to get the job done.
That discipling is the core of the Great Commission. Discipling is a fulltime work, placed
before all other priorities and responsibilities. Christian disciples are devoted, obedient
followers of Christ. Nothing comes before Christ in the life of the disciple. Disciples are
the salt and light of the world (Luke 14:26-35; Mark 10:41-45; Matthew 5:14-16).
Delegation
Spiritual maturity comes from spiritual experiences, and ministerial maturity
comes from ministry experience. Moses delegated responsibilities to other people
(Exodus 18). Jesus is a good example in his training model with his disciples. He called
or selected them and trained them through modeling, mentoring, empowerment and
apprenticeship. The disciples learned by doing. They were sent out for preaching practice
(Matthew 10:lff). And, at the end of his ministry, Jesus commissioned the disciples to
make disciple all nations, teaching them to observe all I have commanded you, baptizing
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them in the name of the Father, the Son and the Holy Spirit. And I am with you all the
times (Matthew 28: 19-20). Jesus delegated ministry to his trainees. Every trainer should
be willing to delegate responsibilities to the learners. The Pastoral Epistles by Paul are
about delegation of duties to young learners Timothy (1 Timothy 4: 12), Titus (l :5-11)
and the leaders of the church.

The Gifts of the Holy Spirit in the Church
People who are discipled are gifted by the Holy Spirit to follow after God and to
serve God in the church and the community. All that Jesus did was by the power and
indwelling of the Holy Spirit (Matthew 4:1; Mark 1:1 :9-13). And when Jesus was about
to go to heaven, he promised and then sent the Holy Spirit to help the believers do what
he had commissioned them to do. Jesus is with believers through the Spirit (Matthew
28:20, John 14-17; Acts 1:8). The Holy Spirit gives gifts to different believers for
guidance, edification and qualitative growth of the church.
What are spiritual gifts? According to Howard Snyder, a spiritual gift can be
defined as "God's grace working through the personality of the believer, equipping him
or her for particular ministry, so that the church may be strengthened in worship,
fellowship, and witness; the Kingdom of God advanced; and that God may be glorified in
all things" (Class Notes, Biblical Theology of Mission ME 730, January Term 2001).
Key Scriptures on the spiritual gifts are Romans 12:4-8, 1 Corinthians 12-14; Ephesians
4: 11-16; Hebrews 2:4; 1 Peter 4: 10-11. Other passages include Romans 1: 11; 1
Corinthians 1:7, 7:7; 1 Timothy 4:14; 2 Timothy 1:6, and Exodus 35:30-35. Thus,
spiritual gifts are a form of God's equipping of the Body of Christ for ministry.
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The spiritual gifts listed in the texts are prophecy, service or helping, teaching,
encouraging, giving, leadership, showing mercy, apostleship, evangelism, ministering
(pastor), faith, healing, discernment, tongues, message of wisdom and knowledge and
interpretation. The Bible cannot be exhaustive about the listing of the spiritual gifts.
Some biblical truths to relating to the spiritual gifts are
1. Gifts are given for the proper functioning of the church in all ages for its
edification, integrity, and wholeness (Romans 1:11; 12:4; 1 Corinthians 14:34: Ephesians 4:13).
2. Every believer has at least one spiritual gift (Romans 12:6;
Ephesians 4:11-12).
3. No one has all the gifts (Romans 12:6; 1 Corinthians 12:4).
4. No one gift should be expected or required of all believers
(l Corinthians 12:7-11).
5. Gifts are usually related to one's personality. Gifts are not the same as talents,
but are often related to, or build upon, one's talents (Romans 12: 1 Corinthians
Ephesians 4:11-12).
6. Most spiritual gifts can be counterfeited. Therefore, they are not proof of one's
spirituality. For example, the Corinthians had the gifts but they were carnal,
flesh-driven. There were division, pride, marital problems, idolatry and
arrogance in the Corinthian church (l Corinthians 1:7-17; 14: 1-12).
7. The gifts of the Spirit are to be accompanied by the fruit of the Spirit
(Galatians 5-22-23).
8. Gifts provide guidance for the church's ministry (l Corinthians 14:1-12; 1
Peter 4:10-11).
9. Faithfulness in exercising gifts leads to greater fruitfulness and growth in the
church (Romans 12:4-8; 1 Corinthians 12:1-31; 14:1-12; Ephesians 4:11-16;
Exodus 35:-35).
10. The equipping gifts (apostle, prophet, evangelist, pastor, teacher) are given so
all believers may be equipped to use their gifts in Christian ministry
(Ephesians 4: 11-16).
11. The distribution of spiritual gifts is according to God will and choice
(Hebrews 2:4). (Snyder's Class Notes 2001)
The presence and the empowerment of the Holy Spirit in every believer is to edify
the body, and not for personal prestige. The giving of gifts to every member of the church
suggests that every person has a new status as an agent of God in the society, and his or
her main role is to make disciples of others. Although the traditional status is not bad, the
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present arrangement that people, male and female, are given spiritual gifts is the desire of
the study.

Biblical Discipling Practices and the Kaninkon Discipling Needs Today
We have seen some biblical patterns of discipling, useful and relevant to people in
the biblical cultures. But some of these models are not universal because they will not fit
every cultural context, like the Kaninkon people. Some of the biblical discipling models
seem very foreign to the Kaninkon because they are drawn primarily from the New
Testament contexts and experiences. The SIM and ECWA models are derived primarily
from the New Testament discipling models.
Such models are out of touch with the local people because they focus mostly on
abstract theological indoctrination in the areas of evangelism, conversion, literacy
training, church membership, spiritual disciplines, and moral living that have no
connection to immediate life experience of the people.
Imported, foreign discipleship approaches seem to emphasize some theological
concepts like the second birth or regeneration, justification and sanctification; the models
also emphasize the place of a voluntary community as opposed to a communal society.
The assumption seems to be that the so-called new converts or "born-again" believers are
abstracted from their original and meaningful social and cultural values and experiences.
Eboussi Boulaga laments that, "Christianity of empire imposes itself only by tearing up
its converts by the roots, out of where they live, out of their being-in-the-world,
presenting them with the faith only at the price of depriving them their capacity to
generate the material and spiritual conditions of their existence" (1984: 17).
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Before the birth of Christianity, Jewish cultural life was communal and relational
(Wilkins 1988:51), but as Christianity expanded and people from diverse cultures began
to convert to it, things changed. The new converts gathered in one place for fellowship,
regardless of their diverse cultural mindset. Within a short time cultural problems and
confusion set into the Christian community (Acts 5 and 6). The SIM and ECWA have
applied a New Testament model, recognizing in Nigeria there are people from many
different cultural backgrounds with diverse cultural practices that are in the one national
"church community." SIM and ECWA has experienced problems and confusion similar
to first century Christians within its membership. Moreover, Christianity was never
meant to destroy people's life experiences, but to change them to suit God's divine
purpose of recognizing his Supremacy and faithfulness within diverse situations.
Paul had to confront Peter after the Day of Pentecost for returning to his cultural
roots as he tried to identify exclusively with his culture by clinging to ethnic food and
community (Acts 10; Galatians 2:11-21). What Peter might have wanted to say to the
church was that although being ip Christ means being tied inseparably and mystically to a
radical identification with Christ in his death and resurrection, it also includes a life lived
by faith in the Son of God within a given cultural setting. True discipling is for a believer
to live "a fully human life in this world in union with Jesus Christ" (Wilkins 1987: 111)
and his people, growing in conformity to his image, and helping others to know and
become like Christ within their cultural context.
Culture is a "people's way of life, their design for living, their way of coping with
their biological, physical and social environment" (Kraft 1999:38), and it consists of
learned, patterned worldview assumptions made up of concepts and behavior, and the
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resulting artifacts. But worldview is the culturally structured set of assumptions - values,
commitment or allegiance - underlying how a people perceive and respond to reality. The
Christian message has implications for the entire culture, even while it seeks to preserve
intact that fundamental social cohesion, identity and cultural glue that makes a people a
people.
The SIM and ECWA offer its members the New Testament teachings about how
to follow Jesus Christ via a Western discipleship model. This is primarily an institutional
fonnat where the church seems to be an identifiable society, an organization with offices,
structure, order, discipline and obedience. The Pharisees centered their discipling
activities on the study and strict application of the Old Testament laws, developing a
complex system of oral interpretation. Consequently, "The disciples of the Pharisees
were the precursors of the rabbinical school tradition" (Wilkins 1992:351). SIM and
ECWA may have a similar idea of what it means to be a disciple of Jesus Christ. The
danger here is that ECWA members may fall into the trap of legalism if they think that
observing church doctrines or being good means to become right with God. Yet, the
opposite in true--becoming right with God is the basis of becoming good.
Another danger in ECWA is that studying the Bible becomes a mere essence of
discipleship. This will result in "the over-intellectualizing the Christian life, which often
brings with it an attitude of arrogance and superiority. The cloistered academic life is the
highest life" (Wilkins 1992:352). Is it any wonder that we read (ECWA Constitution and

Bye-Laws 2000:31) concerning the that only those with a first degree can be effective
leaders at the District and national levels?
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Compatible Discipling Model
Old Testament discipling models come closer to the Kaninkon peopJe"s
sociocultural experiences. The Hebrew word, lalmid (instruction to a child) or limmud
(being taught) occurs several times in the Bible (l Chronicles 25:8; Isaiah 8: 16; 50:4;
54:13; Jeremiah 13:23). Kaninkon disciple-making emphasizes birth, group solidarity,
ethnic identity, the non-voluntary community and a collective social involvement or
participation; these are consistent with Scripture. The Kaninkon and the Jewish traditions
show that a child belongs to the community and the family, and that a child born into the
society does not know anything, thus he or she must be enculturated or socialized
collectively. To the Kaninkon people, the community is the classroom for the training
and growth of the young ones. A cooperative struggle for life in a traditional context
becomes warp and woof of the whole structure of living. There is no place for
selfishness. Everybody works for the good of the whole--the family, the clan, the village
and the world. The cooperative way of life is given emphasis, commended, supported,
encouraged and taught in every feature of the culture.
These family values are requirements for membership in the Kaninkon society,
though Kaninkon people living in the cities may not appreciate them. This is a result of
changes taking place as they live apart from the Kaninkon society.
To the Jews and the Kaninkon, the father's instructions to his children, the
mother's patterns of disciplinary control, the daily routines of work and responsibility,
and the important rituals and ceremonials, are but outward expressions of deep-seated
social value systems (Wilkins 1992:51; Tete 2003). The Kaninkon cooperative culture
has no place for individual prestige, position, distinction, or power. The good life ofthe
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Kaninkon people means peace of mind, good thoughts, and freedom from anxiety, worry
and hatred.
Indigenous culture finds expression through socially acceptable actions and
behaviors such as respect for the constituted authority, recognizing one's position within
the social structure, avoiding shameful actions, observing social taboos, involvement in
religious beliefs and practices, care for one another, performing respective social roles,
and the administration of rewards and punishments for social deviance from agreed rules.
Elders using God-given values like stories, proverbs, and rituals do the teaching. Every
child must acquire some skills necessary for adjusting and functioning acceptable to the
whole community. Young and the old, male and female, skilled and unskilled,
experienced and inexperienced are always together, learning from one another, accepting
individual differences, and gaining self-knowledge and control. The implications of these
values are lacking in the New Testament models of discipleship as they have been
applied in the Kaninkon churches.
The Need for Local Disciple-making Model
Since ECWA is working among many different cultural settings it should
diyersify its discipleship approach, so that the same Christian message and the church of
Christ "may be [become] as perfect a channel of grace as possible, as worthy an
instrument in the hands of God as possible, as good, wise, and faithful a servant as is
humanly possible" (Luzbetak 1988:397). How can we make the gospel or the church
more relevant to the Kaninkon people?
Anthropologist Paul Hiebert in his book Cultural Anthropology (1983), suggests
that an acceptable model that would make the gospel meaningful and attractive must be
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"useful, open, fitting and stimulating" (1983: 12). This calls for critical contextualization
of the Christian message in order to affirm people's culture and make faith alive. The
Kaninkon cultural practices must form part of the Christian discipling processes of the
local Christians. If the ECWA church is like Christ, then it must do what Christ did: he
used and modified his cultural teaching methods in making disciples.
Wilkins states this truth: "Jesus started out by basing his form of discipleship on
the common stream of Jewish hope as based upon Old Testament expectations and then
slowly clarified his distinctive form of discipleship. Jesus worked contextually from the
commonalities to the distinctive form of his discipleship" (l992b:93). The ECW A
national level and the local level should work interchangeably; they must work in
cooperation without anyone oppressing or forcing the other in discipling members of the
church.
Some of the Kaninkon cultural discipling practices presented in the following
chapter seek to answer the questions: What does the Kaninkon culture say about
indigenous discipleship? How do the Kaninkon people train their citizens, or how does
one become a Kaninkon person?

Summary
Discipleship in the Old Testament is different from that in the New Testament.
Circumcision seems to be a central act and an enabling rite for one to enter and progress
in Jewish society. Although both the Old Testament and the New Testament talk of
circumcision as the cutting of the foreskin, they go beyond that physical practice. In the
Old Testament we read of the uncircumcised heart, ear and mouth (Jeremiah 4:13; 6:4-7).
The New Testament seems to see the meaning of circumcision as symbolic, beyond the
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physical practice. Circumcision is that of the heart (Acts 15:5; Galatians 5 :2). Thus, the
rite has both physical and spiritual meanings. This study is concerned with the spiritual
meaning because this is what we need to emphasize in discipleship so that new believers
become like Christ. A new model that this study will propose is a rite, similar to the
circumcision rite, but more than this. The new rite will help an indigenous people enter
and progress in their Christian faith.
Some models of discipling from the Bible may not work well in another cultural
situation, hence the need to allow the church in every context to consider transforming
and using local ideas and strategies in helping local members grow to be like Christ. The
local "discipling" practices of the Kaninkon people presented in the next chapter may
help to make discipleship more productive for the church in Kaninkon land.

CHAPTER 5

Kaninkon "Discipling" Practices
In Chapter 4 we examined biblical patterns of discipling that were valued and used

in the Old Testament and the New Testament. These are not universal, as they will not fit
every cultural context. such as the Kaninkon people, but Jesus exemplified them.
Particularly important for this study is how Jesus transformed the Jewish socialization
concept to fit what we now know as Christian discipleship.] In this chapter, some parallel
Kaninkon cultural "discipling practices" are presented that help answer some basic
questions: What does the Kaninkon culture say about indigenous "discipling," or making
people fully responsible? How do the Kaninkon people train their citizens, or how does
one become a Kaninkon person? In order to answer these important questions, the
Kaninkon "discipling practices" presented below include local religious beliefs and
practices, marriage and family, birth and childhood rites, Kaninkon ritual practices
(circumcision), and Kaninkon traditional education.
Kaninkon Religious Beliefs and Practices
The Kaninkon people have a concept of God expressed in many ways. The
immanence of God is well known by the Kaninkon people, although intermediaries
replace his transcendence. Kaninkon religious beliefs and practices are also described in
this study as their indigenous theology. The sources of the knowledge of God among the
Kaninkon people include natural revelation and providence and preservation.
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Knowing God Through Natural Revelation
Religious belief systems are about God in relationship to the natural world. God has
revealed himself through natural revelation, which concerns the nature of God and human
relationship to God. As the Kaninkon reflect on God, they create a theology or "Godtalk," implying that every tribe has its theology. Stanley Grenz and Roger Olson believe
and assert that, "Everyone is a theologian" (1996: 12). Knowing God through natural
revelation is prevalent in Kaninkon society. The Kaninkon people live close to nature, so
they have little difficulty in believing in a Creator God. They see evidences of God in the
sun, the stars, the lightning and life itself. Meek says that, "The Kaninkon knowledge of
God is expressed in proverbs, short statements, songs, prayers, names, myths and
religious ceremonies. God is not a stranger to the Kaninkon people and in their traditional
life there are no atheists. Through general revelation, God is real to the Kaninkon people"
(1971: 77). One of my informants said, "Kaninkon people know that there is God, the one
who created us. When a Kaninkon person is giving medicine to someone, he will say,
'take the medicine and use it, for God will put his right hand on it [bless it] so that it will
be useful'" (Mada 2004).
In Kaninkon theology, the idea of a Supreme Being is more or less distinctly
present. Whether conceived as a creator or begetter; whether or not he is part of human's
proximate experience, the idea of God is strong enough and ubiquitous enough to make
nonsense of the term "animism" that be could mistakenly applied to them. Every stage of
the Kaninkon life is hedged in by some religious observance. "We call the one who
created this world Rig. He is everywhere and knows everyone of us" (Majidadi 2003). He
is believed to be a Supreme Being, the one who is pre-eminent in all things. According to
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the Kaninkon people, a person lives in a religious universe, so that natural phenomena
and objects are intimately associated with God. These not only originate from God but
also bear witness to God.
Providence
In many ways, God provides for the Kaninkon people and they recognize that
God is the provider of all they have. It is believed that God shows his providence through
"fertility and health of humans, cattle, food and other goods" (Motty 1987: 10). The
Kaninkon people believe that the providence of God is unfailing. There is a Kaninkon
proverb that says, If God gives you a calabash of wine and somebody kicks it over, God
will fill it up again. When there is drought in the land, the Kaninkon people petition God

for rain (Alkali 2004). Many names for God reflect God's activities with the Kaninkon
people. The names of God among the Kaninkon people reveal the attributes, personality
and divinity of God. Some examples are:
Rig - the Judge and a Friend, Helper, Comforter.
Nzang- Light and the Giver of Light.
Niniya - the Doer, the Maker and Owner of all.
Nitiyo - the Seeing One.
Ni-zhi - the All-knowing.
Gbegbaed - the Mightiest of all, the Father of all, the Oldest Person.
Niyahd - the One that shines and the All-present One.

Having examined briefly the sources of names for God among the Kaninkon
people, it proper to ask: How do the Kaninkon people respond to the general revelation
they have? Is God worshipped, and to what extent?
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Kaninkon Traditional Worship of God
Leon-Dufour Xavier asserts that, "In all religions, worship constitutes the relations
between God and man [sic]" (1962:59). Xavier suggests that worship is a consent and
response to any Being. Worship is a way that people respond to their inner conviction in
relation to their religious adherence. Worship as "a consent and response to a Being" is
appropriate to describe how the Kaninkon people respond to the knowledge of God they
possess by general revelation. Worship is ritualistic and liturgical. Worship acts may be
fonnal or infonnal, regular or extemporaneous, through words or deeds. "The Kaninkon
people used to worship everywhere - at the house, in the bush and in the shrine" (Bazi
2004).
There are many fonns of traditional worship. Two fonns that are relevant to this
study are sacrifice and prayer, which play important roles in worship. These concepts are
discussed below. Sacrifices and offerings are the essence of the Kaninkon religion since
these acts of restore the ontological balance between the people and God, between the
people and the spirits, and between the departed and the living. When this balance is
upset, the Kaninkon people experience misfortune and suffering, or fear that these things
will come upon them.
Sacrifice. Kaninkon sacrifices are usually made for thanksgivings as petitions for
protection and blessings. Recipients of their sacrifices include: (1) vengeful spirits,
associated with disaster and illness or even death; (2) those who practice all fonns of
witchcraft, which is based on a replica ofthe personality-soul;2 (3) ancestors; (4) a wide
range of vague, indetenninate spirits better described as personalized agencies, the
sacrifice for fame; and (5) defined nature-divinities associated with trees, rivers, rocks
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and the like objects. An informant stated, "Kaninkon people offer sacrifices for the
forgiveness of wrongs committed that would cause disaster to the society. A wrongdoer
that does not offer sacrifice for forgiveness will surely die" (Para 2004). Sacrifices must
be offered for these nsul1'id or sins: adultery, sexual incest, disobedience to parents and
elders, swearing, stealing, revealing the secret of the shrines to non-initiates, and the
breaking of social taboos.
Prayer. Prayer is another important aspect of the Kaninkon traditional worship.
Prayers are addressed to God, and some to the living-dead, divinities or other beings,
many of whom serve as intermediaries. Kaninkon traditional prayers usually consist
of asking for protection from sickness and death, gifts of longevity, children,
prosperity in enterprises, victory over enemies, protection from evil spirits and for
relatives near and distant, rectification of unhappy destinies, and abundant provision
of material things (Maisanda 2004). Prayer is not foreign in Kaninkon. The people
pray for rain, for victory at wartime, for childless families to have children, for good
harvest, and national leaders. But the thing most common to the people of Africa is
that they approach God through the blood of animals. An informant revealed, "When
things do not go well in the society, the elders call for prayer and confession of evil
deeds" (Chegong 2004).
Kaninkon Religious Specialists
The Kaninkon tribe has special individuals (certain people) who are skilled and
knowledgeable in many aspects of religious and social life and activities. These are the
priests, prophets, ancestors and elders.
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Priests. The officiating officers at all Kaninkon religious ceremonies are the
priests who serve as the chief intermediaries: they stand between God or divinity and the
people. Priests are the living symbol of God among the people. Their duties include "the
performing of daily and weekly rites, making libation, and offering prayers for blessing
and for the barren and other needy people" (Gizo 2004). The priests are the spiritual and
ritual "pastors" of the Kaninkon community. They officiate at sacrifices, offerings and
ceremonies relating to their knowledge. They contact the spiritual world by acting as
mediwns, or by having other individuals act as mediums. Priests are the depositories of
ethnic customs, taboos, theology, and even oral history. They intercede with God on
behalf of the people.
A. B. Matthews describes the pre-eminence of a priest in Kaninkon religious

practice in these words: "He is a superior in some other villages; he is supreme and
independent within his own sphere. He is the recognized religious practitioner and leader;
he has the most important patronage in the whole community" (1934: 1-2).
Prophets. The Kaninkon religion has other specialists that help people and the
society in many ways. These include the prophets (shamans, rainmakers and
fortunetellers). Another group of religious specialists are the doctors (ba-bok or ba-kah)
who have a positive [emphasis mine] mystical relationship with the spiritual world, as do
sorcerers and witches on the negative [emphasis mine] side. For survival of the
community, specialists must be able to serve as mediums, explaining to the victims what
the situation is in the realm of the spirits.
Medical Personnel. The concept of medicine that relates to social control and
wellness among the Kaninkon people makes medicine men and women important

140

personalities. A female informant who is a medicine woman said, "Medicine is useful to
Nikyob. We use it to protect people and crops from wicked people or thieves. People
wear charms for protection and blessings. Good medicines helps some women bear
children without a lot of problems" (Gaiya 2004). Medicine persons work in relation to
the priests and prophets to warn the society of any impending danger.
Ancestors. This type of religious specialist remains one of the most powerful
spiritual forces in Kaninkon, where belief in ancestors, particularly belief in their active
role in the social structure, is widespread. Kaninkon ancestors "play an interventionist
role in the affairs of the lineage and exercise a countervailing force in balancing the
delicate relationships between the world of man and the world of spirits in which they are
active participants" (Motty 1987:34). The people believe that the ancestors live with them
in order "to bless and to punish those who are
deviant in the society" (Maheg Biyang 2004). Kaninkon ancestors are very powerful in
their own right because ofthe close relationship they continue to enjoy their living
relatives. They have earned clout with God and the spirits, being closer to God, who
gives blessings. They receive the blessings from God and send the same to the living
members, and then to the community through the community elders. An informant
emphasized, "Nothing happens to the community without the knowledge and the
involvement of the ancestors" (Hyam 2004).
Elders. Elders as a religious group of personnel operate between the seen and the
unseen. "The elders know where to get whatever is needed that will benefit the society.
They are known as, gbeadi, that is, those who have everything necessary for the survival
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of the society." These elders advance in stages, and each stage along the way has a
religious and political status and role (See Figure 5 on page 142).
In summary, the Kaninkon people have a strong concept of God. In my study of
the Kaninkon people, reported in a research project in 1987, I suggested that the people
had their own unwritten creed. The people's creed seems to summarize the religiosity of
the Kaninkon people:
1. We believe in the existence of God
2. We believe in the existence of good and bad spirits.
3. We believe there is no acceptance and deliverance outside of Kaninkon
religion.
4. We believe in the divinities that provide deliverance.
5. We believe there is heaven that is only for those who live a pure life on earth.
6. We believe societal acceptance comes through initiation (means of conversion)
and circumcision.
7. We believe in prayers as a means of deliverance from physical dangers.
8. We believe in blood and ashes as symbols of deliverance.
9. We believe in old age as a prerequisite for acceptance and deliverance.
10. We believe in medicine as a means of deliverance from bewitchment.
11. We believe that material blessings are indicative of acceptance and
deliverance. (Motty 1987:71-72)
In the light of their creed, the Kaninkon people's moral code would read thus:
1. Thou shall not worship non-native gods.
2. Initiates shall not reveal the secrets of the shrines.
3. Thou shall not take the names of the divinities in vain; for the divinities will
not hold him or her guiltless who takes their names in vain.
4. Initiates shall eschew the association of non-initiates - women and children.
5. Thou shall not commit adultery.
6. Thou shall not kill indiscriminately.
7. Thou shall not steal.
8. Honor your father and all the elders so that you may have long life and
prosperity.
9. Inquire about the harmful possibilities of life by offering sacrifices.
10. Make good use of medicine and charms for self-protection.
11. Thou shall respect the witches.
12. Thou must be married.
13. Look upon Rim's abode for deliverance.
14. Give your offerings to Rantong
15. Be faithful in all religious responsibilities. (Motty 1987:67-68)
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The Kaninkon Christian church needs to contextualize, that is, consider
positively and negatively the meanings expressed in the Kaninkon religious beliefs
and practices for the purpose of discipleship. For example, if the people value their
dead ones, what should the church do about it, condemn or adopt this? The church
should adapt good areas of the cultic practices for the purpose of nurturing new
believers.
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Figure 5. Kaninkon Stages of SocializatIOn
They may see an ancestor bigger than that of the Kaninkon people. How does
Christ fit into the traditional thinking and practices of the Kaninkon ancestral life and
practices? This will be discussed in the next chapter.
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The above brief discussion of the Kaninkon theology should help us to know that
Christian ministry in Kaninkon society will not be written on a blank slate (tabula rasa),
for God has been at work before Christian ministry came. Christian discipleship should
seek to use existing theological concepts whenever possible to help indigenous people
grow in their faith. and to be like Christ within their context. The basic question here is:
How should Christian discipleship teaching or materials deal with the people's own
theological concepts and practices? The Kaninkon people have their own ways of
formation, or "discipling practices" through rites. These are not only for a keepsake; they
function for the benefit of society as a means nurturing their members. Rites relevant to
this study concern marriage and family, birth and childhood rites, rites of passage,
purification rites, funeral rites and ancestor-making rites.

The Kaninkon Life Cycle
Marriage is of great importance in Kaninkon society. Marriage, as "the union,
permanent at least by intention, of a man and a woman for the purpose of procreation and
rearing of children and mutual companionship and assistance"(Hastings 1973: 12), is the
socially recognized relationship by means of which new families are established. This
relationship determines the sustenance and continuity of the society. The Kaninkon
people have a socially recognized relationship called marriage in which the man or his
wife or wives live in the same compound. "Marriage among the Kaninkon people is that
which makes one nisid or a 'person'" (Motty 1987:30). A "person" here means to be a
mature and responsible member of the society.3 This suggests that lack of marriage could
make one a cultural misfit. Marriage is the focus of Kaninkon existence. All the
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dimensions of life meet here, and it is repeated, renewed and revitalized by the whole
society. An informant narrated:
Marriage is a duty, a requirement from the corporate society, and a rhythm of life
in which everyone must participant. A person who does not participate in it is like
a curse to the community; he is a rebel and a law-breaker, and he is not only
abnormal but also sub-human. Failure to get married under normal circumstances
would mean that the person concerned has rejected, society and society rejects
him in return. (Ishaya Baneb 2004)
Traditionally, Kaninkon marriage is the activity of the males, while the females may be
mere objects of it. However, marriage occurs between a male and a female. There is no
same-sex marriage in Kaninkon society. During my research, I inquired about the
Kaninkon concept of homosexuality and the informant simply said, "Such never existed

in our society. There is no room for such evil in our society" (Bazi 2004).
Every child is expected to grow up and marry and it is the responsibility of the
parents to seek whom their son should marry. It is a collective responsibility of the clan
to organize the marriage of their members and to receive all the good will of the marriage
rites of a daughter who is given out in marriage. Marriage is neither the sole
responsibility of a father and mother nor, that of the bridegroom-to-be, but that of the clan.
This is true of the present time. The reason is that the Kaninkon people's marriage is for the
clan or society, but not for an individual. Auta Manomi (2004) said, "The woman is our
wife. Marriage is probably the most important public ftmction in Kaninkon society. It does
not take place at one single moment of time, but it comes into being across a series of
meetings, negotiations, and ceremonies. The meetings and negotiations are done between
the families of the boy and the girl."
The essence of a valid marriage would consist in (1) the consent of those involved
and their guardians; (2) handing over the covenant token or bride price from the
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bridegroom's guardians to the bride's guardians, and (3) the blessings and the ceremonies
surrounding the handing over of the bride to the bridegroom, culminating in their official
cohabitation (The History of Madyok 2003).
Marriage Rites
Before a girl is given in marriage, the traditional rites must be fulfilled. Though
these rites have changed over the years, we shall mention some important ones.
Marriage engagement. Since the parents of the boy and the girl know what is best
for their children, marriage engagement, betrothal or courtship is their business. Mabin
stated that
When a female is born, a father or mother of a male child interested in having the
girl for a wife for their son will get a grass-stick or broom and fix it to her hair on
her forehead. This grass-stick symbolizes the intention between the two families to
have their children bound by the marriage institution. The boy'S parents will give
respect, cigarette and hen to the girl's parents as additional assurance of their intent
to marry their daughter. When both the boy and girl grow up they will be duly
informed, and embarrassed, will avoid seeing or meeting each other. (Mabin 2004)
The parents of the suitor (boy) will continue to give good gifts to the parents of the girl as
their assurance and interest in the marriage. The purpose of the bride price is clearly stated
by an informant: "The bride price is not originally for the purchase of the wife's person. It

has been rather recompense to her kin for the children she is expected to bear and who will
reinforce the husband's group" (James Jatau 2004). The bride price is a covenant token.
For when it has been paid, the marriage is regarded as having been agreed upon and
concluded by both partners and their families. The bride price is retained in a form of some
symbol, which seals the contract and witnesses to the solemnity of the union being entered.
In Kaninkon society, the symbol could be in the form of a hoe, grain and chickens (Nsom
2004).
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These gifts are usually counted and recorded until enough have been received to
warrant the declaration of the date of marriage, and final arrangements are made. The
marriage requirements are sent to the parents of the girl through hwah tiye zhiyol, a woman
appointed to be the go-between or intermediary for the purpose of the marriage. She
receives the date for the marriage and other information and relates this to the boy's
parents, and the arrangements for the wedding and marriage begin.
Wedding ceremony. Before the wedding time, the groom's family will slaughter
goats, cook them and prepare them very well, and then bring them to the parents of the
intended bride. One of the goats will be cut into pieces and mixed with other ingredients

(ninning). The meat will be shared among the clan members of the girl. The one goat
prepared most deliciously is given to the mother, who will call other women-relatives of
her clan and that of the husband, to share it. An informant said, "Those who eat the meat
give their blessings to the girl to have a good home and to have many children" (Goje
2004).
Prior to the day, other girls will come to be with the intended bride. They will cry
because one of them is going to marry. The father and other relatives will cook food for
the girl to eat before leaving them for marriage. This food will be shared with other
relatives and friends, and this will prove to the people of the village that the girl is now
going to marry. Functionally, this informs the public that one of the girls of the village is
mature for marriage.
On the wedding day, some women with Nyangbo will come and take the girl and
put her on a nduwen, skin mat, at the center of her parents' house. Her friends will come
and hold and surround her and then cry with her. People will bring clothes and put them
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on her. She will be taken to the chiefs house, and from there to every house of her
relatives, and finally to the female mediator, hwah tiye zhol or nakim. She will be in this
house for a whole day, and then is taken to the groom's house the next day. These
procedures establish that the whole village is sending the girl to marriage. All these
stages involve instructions and warnings from the relatives, who instruct or warn her to
be of good behavior at her husband's house. They tell the girl to respect her in-laws, her
husband and his relations. Then they send her to be married. Near the house of the
groom, Nyangbo (an impersonator), a divinity, will ask the bride to enter the house. Then
a hoe will be placed at the entrance of the house so that the bride will cross it before
entering the house. The hoe indicates to the girl that there is food in the house where she
is going in as a wife. 4
On the second day ofthe wedding, the girls of the groom's clan will fetch
firewood, and then pound traditional grain, kis, and put this in a shid, - a bag - for the
bride and her husband to use. The unmarried girls of the clan of the groom will stay in the
house in order to help them with other domestic work like cooking, pounding, farm work
and fetching of firewood. There is also the vuwen hwih, from the family of the girl and
the ni ky'op kikyo, that is, a boy from the groom's family. The vuwen hwih will be given a
chicken. Ni-ky 'op kikyoh is the one that is going to stay with the groom as his messenger
or helper. On the wedding day, the vuwen hwih will sit near the groom and the ni-ky 'op-

kikyoh will sit near the bride.
Diyeng, porridge, is made in a pot and a cock is tied to a hoe handle that is close
to the diyeng-pot. Everyone comes to greet new wedded couple will take part in the
eating of the diyeng. Then the groom and bride engage in a playful fight. The groom will
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put the bride on the ground and move to put the female mediator on ground, then all of
them will sprinkle ashes on themselves. After this, the cock tied to the hoe will be
released. If there is something wrong in the relationship between the couple, it is the
female hll'a tire =hol, or mediator, that will help to broker peace and reconciliation.
Neither the groom nor the bride should report an incident of misunderstanding directly to
his or her relations. 5
The test of virginity. The Kaninkon people will do all they can to ensure a moral
life for their children. A test of virginity is when the bride is in her room with her
husband and the nakim, or marriage mediator, and the family of the boy will fill a
container with salt. 6 "Then the nakim will help the bride and groom to have their first
sexual experience. They do not know what that means before the wedding" (David 2004).
If their sexual intercourse occurs easily, without long struggle and pain and crying by the
wife, it would mean that the girl was not a virgin - she was defiled. Then the groom's
family members and the marriage mediator would send a half-full container of salt to her
parents to show them that their daughter was not a virgin at the wedding. This would be a
big disgrace to her family members. It is an indictment of her parents, especially
of her mother. But if their first sexual intercourse does not occur easily, it would mean
that the girl was a virgin. They send a container full of salt to her parents to show them
that their daughter was a virgin before the wedding. This would mean that the parents did
well in training their daughter. "A virgin will be part of the secret activities of the society.
She can help to make medicine for the shaman. Her parents enjoy more privileges than
those of one who was not a virgin before the wedding" (David 2004). The parents of the
one who was not a virgin will be blamed and they will not receive any gifts.
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Childbearing
When the bride becomes pregnant and gives birth to a child, the child is named
according to the custom of the fanlily. Names are given to reflect what has happened or
what will happen. As regards the use of personal names, the general rule is that no one of
the generation immediately senior may be addressed by name. A person may not address
by name his or her father or father's brothers and cousins, father's wives, mother and her
cousins. But sometimes one may address his or her grandparents and their brothers and
cousins. Nevertheless, a son may call his father or mother by a personal name of his own
invention. For example, the traditional name of the researcher's father is Muwerng-shi,
but his children call him Bisi. Parents-in-law also are not addressed by name.
Before the woman gives birth to another child, the husband has to send a beautiful
mat to the bride's parents through the hwa teyi zhol. If the mother of the bride receives
the mat joyfully, this shows her approval that the first child is strong enough, and
therefore, there is need to have a child. But if the mother believes that the first child is not
yet strong and mature enough, she would reject the mat, and it would be returned to the
husband. The couple cannot have sex or get another child without the consent and
approval of the bride's mother. This suggests that no sexual intercourse is allowed
without the husband's permission of the mother-in-law.
The fundamental feature in Kaninkon social organization is that "no man may
contract any form of marriage with a woman of his own clan. Thus, the Kaninkon
people's marriage is exogamous, and not endogamous. Every mature male member must
marry outside his clan. Decent is recognized patrilineally. No man may marry with a
woman whose father belongs to the same clan as himself' (Meek 1978:54).
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The Composition of the Kaninkon Traditional Family
The Kaninkon traditional concept of fanlily includes not only the married couple
and their immediate offspring. but also other generations. "Membership of the Kaninkon
family includes parents. children and grandparents, aunts, uncles, brothers, and sisters"
(Kwalbe 2003). The list of those included in the family circle is extended even further
after death. Even the departed relatives and the unborn have a place in the Kaninkon
family system. The socio-political organization of Kaninkon traditional society,
according to one informant, was based upon the following principles: First, the rule of the
elders is the main base of political power and authority. Second, the lineage system is the
basic social unit, which regulates marriage and provides a framework for kinship,
collective differentiation and the structural organization of society. Third, Kaninkon
society is made up of loose confederacies of villages, which cut across lineages. And,
fourth, the socio-political organization may lack centralized authority, administrative
machinery and constituted judicial institutions, but it had divisions of rank, status or
wealth (Maigida Bamas 2003).
With the traditional Kaninkon family thus composed, generally members of the
same family would live together in the same vicinity, with the houses very close to each
other. In fact, the walls are so joined to each other that apart from the separate entrances,
an outsider would consider them to be one big housing unit. "The purpose of this
closeness is to ensure unity among its various members as they organize frequent family
meetings, and more importantly, in times of war, they could readily alert each other to
escape from the enemy" (Para 2004). The size of the Kaninkon family, made up of
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polygamous marriages, ranges from a few to many members, and they live in several
households.
Any member of the family can discipline any child who is going wayward, and
the biological parents would not take any offense. Parents bring up their children
with the hope that the latter will support them in their old age. The old, therefore,
live with their sons and daughters til they die, during which time the young learn
from the wisdom of the elderly. (Yusufu Adamu 2004)
The composition of the Kaninkon family, like other African family systems, is mixed,
trans-generational and very inclusive. The basic family system in Kaninkon is both
patrilineal and matrilineal.
The Kaninkon Family
The family system of the Kaninkon is one in which kinship is traced through
patrilineal descent. In Nigeria this system is practiced by other ethnic groups like the
Kataf, Bajju, Kagoma, Kagoro, Jaba and other tribes in the Central Belt of the country
(Meek 1971 :3). The system operates with patrilocal residence, where the family lives in
the home ofthe husband's parents. 7 Residence for the married woman is within the clan
of the man. The system is usually patriarchal with the head of the clan being a respected
man, usually the oldest in the family. Leadership is always vested in the male of the
family. "This is often not the husband, but the husband's father, grandfather or whoever
is the most respected or elderly male member of the extended family" (Yaka Bako 2003).
The extended family then consists of the husband, the wife, with all the husband's
relatives.
In the patrilineal society, the key issues are those of inheritance and the continuity
of the family name. The father has responsibility to choose one of his sons to become his
successor in the future. If this is not done before the death of the father, that responsibility
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falls on senior members of the family. In order to perpetuate the name of a deceased
member of the family, and also to ensure continued support for the widow of a deceased
family member, levirate marriage is allowed in this system and this in some way
encourages polygamy. "The fanlily ensures that there be no discontinuity in the lineage,
and succession arrangements guarantee this" (Majidadi 2003). To be selected as the
successor of a family head, the candidate must be of good behavior, demonstrate
obedience and helpfulness to parents and other senior members. He must show constant
family consciousness and possession of leadership qualities. The system of succession is
applied in families for choosing family heads, and in villages and towns for the selection
of community heads.
Though the patrilineal descent system ensures that authority and power remains in
the hands of males, it is not in every case that such succession goes to the sons. In certain
special cases, where the son is unqualified by the standards of the selectors, succession
can shift to brothers or a nephew. The basic identity of the patrilineal descent system,
therefore, is in the fact that inheritance is the monopoly of men. However, the choice of
the particular man does not follow any particular pattern, as these groupings follow their
own traditional village norms (Kalma 2004).
Disciplers in Kaninkon society must take into consideration the value of the
Kaninkon family system in order to lead people within their social group. The Kaninkon
family is a basic discipling agency for successful Christian discipleship. Moreover, life
begins in the home. Effort should be made, however, through appropriate discipleship to
help women assume their God-given role for the survival of both the Kaninkon society
and the church.
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Organs of Kaninkon Traditional Authority as a Means of Discipleship
A predominant family system found in the Kaninkon society is the clan fraternal
affiliation found in most tribes of the Southern part of the state, especially in the Middle
Belt (Meek 1971 :3). Family values are still considered important in many ways in
Kaninkon society, especially in areas of discipline, farming, hunting, marriage, morality
and inheritance. A good child is always a product of the combined disciplinary upbringing
and responsibility of the clan.
A child is considered a child to all and not of his father or mother alone. It is for this
reason that we can still find up till today that the settlement pattern in Kaninkon
villages is one of gbeg or clan settlements. This family tie allows kith and kin to
live close together in order to offer assistance to one another and to help in
defending and protecting one another's integrity and inadequacies, which are
capable of bringing disgrace to the family or clan. Neither hunger nor an act of
begging must be allowed in any family; hence the clan-farming pattern called,
gbeg, was adopted by the Kaninkon society to provide enough food throughout
the year in each family. (Kalma 2004)
The most senior upright person in a gbeg, or clan, is made the Head of the gbeg and it is
his responsibility to ensure discipline and moral values in the clan. "He is always the
authority and the spokesman of the clan in the Council of Elders in the village and
adjudicates in cases of conflict and ensures the sanctification of the family where unholy
acts that are taboos might have been committed and which may require sacrifice called

biyang" (Gizo 2004). The organs of traditional authority were three and these are
discussed in the following paragraphs.
First, the Kaninkon lived under a gerontocracy - the rule of elders was the main
basis of political and social power and authority. The Council of Elders is made up of the

gbed nkahl mgban, or magajin Dodo, who is the custodian of the religious shrine. This is
now known as the Chief or Village Head. There are heads of each clan; and later other
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traditional titleholders were co-opted. The elders help with the security and continuity of
the society. They fine people for wrong doing and they offer sacrifices for the forgiveness
of the wrong doer and the cleansing of society. The elders are expected to live exemplary
lives for the younger ones to emulate (The History of Madiyok 2003).
Second, there is the Village Consultative Council that includes the members of
the Council of Elders with selected youth and women. The council is a link between the
children and youth and the older ones.
Third, there is the Village General Council (siyong), which allows everyone to
attend to listen to the resolutions or decisions arrived at by either of the above two
council meetings. The joint Elders/Youth council has been most relevant in decision
making in the village over recent years, over against the Council of Elders, which is
saddled with traditional responsibilities.
The Kaninkon important meetings (clan, village, or any ritual meetings) are
known as siyong. Siyong, according to an informant, "is any meeting in the village, clan
or the whole tribe that is called to discuss or sort out issues of those concerned. Every
person must attend this meeting unless for sickness" (Bazi 2004).
Disciplers should note that use ofthese organs could facilitate discipliing
according the people's social structure. Disciplers need to maintain authority in the
relationship, but can see the local disciples as friends. Disciples will feel they are cared
for personally by the disciplers, and their needs and concerns can be met.
Roles and Responsibilities in the Family
The Kaninkon family consists of people who have "roles and responsibilities to
make the home a place to live. To belong is to do something to substantiate that

155

belongingness" (Gizo 2004). Those who make up the home - father, mother and children
- have different roles to play to make the home a place to live.
The fatherlhusband. In the Kaninkon, generally, the father in each household of
the family is the center of authority and is expected to exercise power responsibly. An
infonnant said:
He is the one who coordinates the affairs of the household, is respected as its
head, and he himself understands his position as such. The society judges a father
by how well he plays his role in the family, especially in relation to his wife and
children, who are the closest members to him. The power of the wife over the
children is so overshadowed in most cases by that of the father that, in many
instances, when the children misbehave in the absence of the father, the mother
defers punishment till the arrival ofthe father. "You wait, when your father
comes, you will see." (Goje 2004)
The relationship between the father and his children is clearly that of superior to juniors,
and the children grow up to recognize this. "While the father may show love to his
children and play an active role in their material support, the father makes sure that he
does not lose the respect of his children. Children come to recognize this hierarchy in the
family as they grow up" (Vezhanda Adamu 2003). Fathers in all the clans seek to playa
role in the family in such a way that society can see their fruit as positive, with something
for generations yet unborn to remember them by. "No one wants to be referred to as an
unworthy father. The father's worthiness, therefore, may be exhibited in the way he
provides for the household, relates to his family and the community, and commands
respect by his behavior" (Yusufu Adamu 2004).
The relationship of the husband to the wife is that of a protector and father of her
children. A man will be considered a good husband only according to the way he tackles
his responsibilities in the house and perfonns his duties to his wife, or wives in the case
of a polygamous home. An infonnant said, "The husband has the responsibility of
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providing shelter for his wife. supporting her in case of any bereavement in her family,
providing her with proper medical care in case of illness, and protecting her from
unnecessary harassment and conflicts from other people" (Yusufu Adamu 2003). From
evaluating how the function and roles of the father are fulfilled in a household, one can
determine readily whether or not a husband is performing appropriately. His character as
a husband largely affects the way everything goes on in the home. "A good husband or
father is the breadwinner and pride of his wife, the joy of his children, and the delight of
family and neighbors" (Gizo 2004).
The mother/wife. In Kaninkon society, marriage is not fully recognized until the
wife has given birth to her first child. The first pregnancy becomes, therefore, the final
seal of marriage, the sign of complete integration of the woman into her husband's family
and kinship circle.
Unhappy is the woman who fails to get children. For whatever other qualities she
might possess, her failure to bear children is worse than committing genocide: she
has become the dead end of human life, not only for the genealogical line but also
for herself. The hope of life will be quenched forever if one has no issue
(children), and the person becomes forever dead since his or her lifeline of
physical continuation is blocked if the individual does not get married and bear
children. It is even worse with the male sex, who is expected to show something
for their future generation through the begetting of children and the possession of
offspring. (Laraba Jatau 2004)
Childbearing in Kaninkon marriage is so important that if after about three years of
marriage the wife does not become pregnant, this leads to family discomfort. In some
cases, relatives of the husband step in to either dissolve the marriage or urge the son to
take another wife. This practice by the extended family is not actually the norm of society
(Laraba Jatau 2004). If the husband does not stand by the wife at this moment, and ifhe
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feels he has resources to care for another wife, then polygamy would be the best option
and solution. An informant stated that
With modernization. however. a few men who find themselves in this situation
are able to resist any such outside influences and bear with their wives even if
they never have children. But that is not easy at all. Basically, another basic role
of the woman in Kaninkon society is to keep the home. The wife is to sweep,
grind, cook, and build the fire. clean out the cattle partition. She carries the water
from the spring, buys the cooking pots and gathers firewood. She brings the salt,
cleans the walls of the house and the surface of the yard with cow dung, heats the
floor of the house (so that it becomes hard and level) and "knows" about the food
on the food-shelf. (Maigida Bamas 2004)
With modernization, a lot of wives are working now; but there is still the traditional
notion that "when a man gets married, he expects his wife to provide him with good food
to eat through cooking well, and among some societies, by cultivating the land. She is
expected to keep the house in order and relate well with other people. A good wife shows
respect not only to her husband, but also to her parents-in-law" (Baushe 2004). As a
mother, the wife has the responsibility of nourishing the children and helping them grow
healthy and strong. "Badly-behaved and poorly- fed children reflect the image of a
negligent mother who is not taking her responsibility seriously and deserves to be
reprimanded. The mother has a priority to be conscious about the welfare of the husband
and children and the general welfare of the family" (Baushe 2004). The roles of the wife
and mother in the family are a central position in the family and society. The fellowship
and hospitality of the Nigerian family goes with food, and the provider is the wife.
"Wives and mothers can not be overlooked in any household. They are important for the
survival of our people" (Laraba Jatau 2004).
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The children. A Kaninkon person strongly believes that children are indeed a
heritage from the Lord. Happy is the man whose house is full of them. In the Kaninkon
society,
Individuals and their families welcome the birth of new children with joy and
thanksgiving, sometimes with elaborate and religious ceremonies of thanksgiving
to God. Some men offer special offerings in cash and in kind for the safety of
both the mother and the child. The reason is that the birth of children is a sign of a
blessed marriage, and therefore, a reason to express gratitude to niyok or the giver,
that is, God. To the Kaninkon people, children are the buds of society and for that
reason when a child is born, the parents, relatives, including the living and the
departed, claim active roles in the life of that child. The newborn is never just "my
child" to a parent but "our child" in the community, (Shadoro Bamas 2003)
The birth of children in a particular household most often results in intimacy between the
husband and the wife. Children are regarded as security in Kaninkon society and,
therefore, the birth of children is a sign of a promising marriage. For this reason,
The desire for children has usually been the primary wish of couples in marriage
and is still part of the Kaninkon culture today, whether the couple are Christians
or not. One of the things that has not changed much in the Kaninkon family is the
value placed on children. Children are still seen as the security of most Kaninkon
people in old age. It is even better if among the children there are sons. In fact, the
status of a Kaninkon woman improves if she has children and this becomes yet
more elevated if she has sons. This means that in situations where a couple fails to
have any children, many problems arise. (Ishaya Baneb 2004)
A childless home is a den of uneasy people. Children are the hope and assurance of the
family. "The importance of children in the Kaninkon society derives its value from the
people's concept of children as "the hope, assurance of family and ancestral continuity"
(lshaya Baneb 2004). For the people of Kaninkon, children are a sign of good news and
blessing. When a family has no child they also lose the blessings. Therefore, "a childless
woman can suffer shame without involving herself in any immoral behavior. A childless
marriage in Kaninkon is regarded as unfortunate, a pity, a calamity ofthe worst type and
a failure in life. A barren woman is always in a state of humiliation before her age-mates"
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(Wanijo 2003). An informant said, "If a fan1ily in Kaninkon society does not have a
child, the relatives will work together and give that family a child who will help them in
their domestic work. But the pain of lacking a child is still there" (James Jatau 2004).
Why do the people need children? An informant enumerated the benefits of having
children in a Kaninkon family: "Children are conducive to a stable marriage. They are
assets to the society and they are assurance of old age security" (Mabin 2004). Mabin
further stated, "A fruitful marriage is a blessing in the eyes of the neighbors."

The Kaninkon "Discipling" and Ritual Practices
The above discussion centers on the nature of the Kaninkon marriage and family,
providing us the background to some rites that one must go through in the society in
order to be a "real" Kaninkon person. This section shows that, from birth to death, the
Kaninkon person undergoes rituals or "discipling" practices to authenticate his or her
Kaninkonness.
Kaninkon Birth and Childhood Rites
The importance of childbearing to the Kaninkon woman has been mentioned, but
this section seeks to answer the question: What rites are involved in bringing a person
into this world in Kaninkon society? The birth of a child is a communal activity. It is a
demand on all elderly women of the village to midwife the birth of new "Kaninkon
persons." Men are not allowed at the delivery place. It is the duty of the women, for "the
source of a human being coming into this world is a woman" (David 2004). A successful
delivery of a child occurs when "the yeeh, placenta, and kyom, or the umbilical cord, have
been removed." The meaning of this in Kaninkon society is that, "Physically, the placenta
and umbilical cord symbolize the separation of the child from the mother

the child
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now begins to belong to a wider circle of society" (Yaka Bako 2004). Another informant
said, "The placenta is buried behind the room of the woman. This is so that the woman
will continue to give birth. More children will come to the woman" (David 2004).
Birth and Outing. After the delivery, two things must happen to the child. The
woman and the child are secluded indoors for three days. Sam Mamman reported,
When a child is born in a family, on the third day the child will be taken outside
with rituals in the early hours of the day. The child will be passed through the legs
of some female relatives, and will put on mgah mbiyen or mgbah ryon or some
leaves. The leaves will be put in the center of the family compound. On the third
day, the child is taken into the world or chuno doruma mmazhe. Someone among
the female family members will take the child and raise him or her up to the sky.
As she turns to the West, East, North and South, she plays, ko wo kani mmah,
mbami, mbami ni, that is, wherever you go, you will get a wife or a husband.
(Mamman 2004)
Mbom reported that before and during the chun zhe or child's first outing,
There is a medicine that will be used in this process. The medicine is used in
bathing the person right from childhood to adolescence, and this medicine
inculcates in him a love for his village and people so that he will not want to leave
his village or people in order to live somewhere else. When there is a
misunderstanding between the mother and father and the mother happens to leave
(zholl, that is, a temporary separation), the boy will not want to remain with his
mother in the new matrimonial home. This medicine will make him
uncomfortable to stay there, and so he must be brought back to his biological
father. And if he is not taken back he will die. The medicine helps one be
respectful and obedient to the rules of society. (Mbom 2004)
The Naming ofthe Child. A name in Kaninkon society has great discipling impact
upon the bearer. When a woman gives birth to a child, the child is named according to the
custom of the family. Yakubu Maisanda (2004) said that during the rites of chun zhe, "On
that day he or she (child) shall be given a name. The father or mother or a relative may
give the child a name, and it must mean something to the family and the future of the
child. A name is given with a purpose." Names are given to reflect the past and the future
of the child. Born during the abundance of food, a male-child may called Zang while a
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female may be called Vekpoh. "Such a name is to invoke a sense of responsibility in the
bearer so toward his or her house" (Wanijo 2003). Some Kaninkon names are theophoric,
that is, they contain some divine name or title. For example, some people are called, riggod; l'erig - a daughter of god; nzang - the sun or light; and rigzhi - God knows. An
infonnant said, "Every person should live out the meaning of his or her good name"
(Maisanda 2004). How does a Kaninkon child live his life? He has to undergo some
maturing or "discipling" rites.

Kwoishi Rites. This is a stage at which male children between the ages of 6 and 8
years are engaged in the hunting of rats. The hunting is to help them prepare for their
circumcision ceremony. This stage does not confer on the initiate any status or role in the
society. The child remains responsible for his nonnal social duties of helping the parents
with domestic responsibilities.

Mayang Rites At this stage, boys between the ages of 9 and 11 years are taken to
the bush and put "where some mayang, or soldier ants, are spread over the body to bite
them. This is to help them mature and be courageous" (Tete 2004). If a child fails at this
stage, he cannot go on to the next stage. The child has no additional duty, even if he
succeeds at this stage.
Nkwe Rites. Nkwe is another practice to test a child's endurance and patience.

Bako Galadima (2004) said, "A child who is between 11 and 12 years of age is taken to
where wasps are and he is put with the wasps." He must be there with the wasps for about
an hour. Thus, he is learning to endure and persevere the pain of heavy responsibility at
home and in society.
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Kaninkon Circumcision Rites

Kwoishi, manyang, and nkwe ritual experiences prepare the children for the
circumcision rite. Kaninkon circumcision rite is a means of showing maturity, knowledge
and greater social responsibility. It is a central and enabling rite for Kaninkon children to
enter and progress in their social life. We have discussed about the birth rites and other
childhood rites of the Kaninkon boys. I omitted this stage because I want to present it
separately in order to explain its importance for the discipling of Kaninkon boys.
Circumcision and initiation into the rim cult are the most elaborate rites of the Kaninkon
people. Circumcision is a prerequisite for the initiation into all initiate rites. According to
an informant, "circumcision leads children to know what they have not known before"
(Bako Galadima 2004).
Traditionally, when the boys are between 13-20 years, they will be taken into the
bush for circumcision. 8 The boys will be taken to the outskirts of the village where they
will stay in a hut until the wound is healed. This takes about one month, or four weeks
before the boys return home. The circumcision rites usually take place during the dry
season, especially in January when there is still a lot of food. "A child must have attained
the age of 13 years and above before he is circumcised" (Galadima 2004). The
circumcised will remain in the bush with his age-mates during the time of his
circumcision. This rite is for a group of children, not an individual. Circumcision is a step
to all other initiation rites of the people, beginning with Rim cult.
The boys would be taken for circumcision in the morning. Two men will lead
each of the boys to the bush. Those who are in-charge of a boy would grab him, tie his
hands to his back, close his eyes, seat him on a stone and then the circumciser would
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come from a hiding place and cut the foreskin of the boy. The circumciser would put the
foreskin into a small pit dug close to the stone the boy is sitting on. The initiate is warned
not to look at what is being done for it is believed that "the pain will increase if the boy
sees what is happening" (Manomi 2003).
Manomi (2003) further stated that
Each of the circumcised boys is assigned a girl and an adult to take care of him.
The girl cooks food for the boy, while the adult provides him clinical services like
daily washing of the wound. Before the circumcision, porridge has been cooked
and will be given to the boys immediately after the cutting of the foreskin. They
must finish drinking the large quantity of the porridge so that they do not become
emaciated physically; they must remain strong and fat. They are not to eat regular
food and ingredients, for example, salt and oil, for fear that they would prolong
the wounds of the boys. The unflavored food will help the boys change their
social status from enjoyment to that of pains taking responsibility. But as the time
goes by, the taste of unflavored food becomes familiar and also normal to the
boys. The tastelessness becomes tasteful. The boys normally become fat.
During the period of the circumcision hibernation, boys must not take a bath at all. "The
boys do not take a bath with water, but with dust or ashes, so they always look white and
fat" (Manomi 2003). Initiates must put ashes on their bodies so that they look different
from any person in the society. The ashes are believed to be medicine that helps to cure
the wounds of the circumcised. The boys are required to compete in hunting rats and
fowls in preparation for their return. "The boys will be allowed to go for hunting so that
they will get meat ready for the big feast of their return" (Yakubu Maisanda 2004).
At the circumcision camp, the boys are taught the history of their tribe and what it
means to be a responsible person in one's society and family.
Intense teaching and training usually characterize this period. Traditional
counselors, most of whom are well respected and experienced elderly men in the
community, set aside different times when they all go together inside the hut.
These men, with some who are specialized in one area or another, also carefully
design the training curriculum. However, the main teaching is centered on topics
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like manhood, war, conquest, sex, marriage, family and agriculture. (Yakubu
Maisanda 2004)
Discipline is also another major element of the counseling process. Depending on the
boys' behavior before initiation, "those previously known to be rude and stubborn will be
pinched on the thighs and even more until the initiates cry or show some resistance"
(Yakubu Maisanda 2004). While the counseling is going on, an initiate sits with his face
down, as a sign of respect and total submission. It is actually considered rude for him to
laugh, talk back to the men or ask any questions unless he is asked to do so.
When the wound is healed, the boys return to be incorporated into society with
elaborate ceremonies. The Kaninkon people celebrate the circumcision rite
enthusiastically. These celebrations include men and people who come from near and
distant villages to join the celebration. "Along with the singing of songs, which usually
are in a form of teasing the initiate, there is also some kind of counseling." It is at this
stage that the rats that were gathered in the first stage (kwoshi) are cooked to celebrate the
life-changing experience of the child.
They get strong and good sticks, and go out to meet the female playmates on the
way to the river and beat them. They walk naked with leaves covering their front
and the back. The girls will follow at some distance. When they all come to the
house of one of the boys, they stop at the entrance of the house. At every house,
the mother rejoices as she dances and puts some dust or ashes on her body. The
father will put a hoe near his son at the entrance of the house. Then the boys will
now enter the house by jumping over the hoe. "The placing of the hoe is a sign of
permission for them to enter the house. The hoe signifies that there is food in that
home. The hoe also shows the initiate that he is now moving to be a responsible
person the in house and the village" (Manomi 2003).
Mbom Biynag (2004) further commented that
The boys will not sit on a woody seat, but on a stone. They will visit their homes
in turns up to the last house. Then they return and sleep in their huts. The
following day, early in the morning, after taking a bath, the boys are given new
clothes - bente and dingi - and they plait their hair and put on beautiful beads.
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They again return to their huts and then prepare to come out with dancing and
singing. They become the focus of the whole village on that day. They must
compose their own new song for the occasion. The return from the circumcision
camp (biyud kpak) is followed by big ceremonies. Wine is brewed and food is
cooked.
Maheg Biyang (2004) said that
The celebrations come to a climax and a special shelter is put up where the
initiates are finally brought out to the public and seated as honored citizens, a new
group of people. The newly circumcised boys adorn themselves in good clothes.
The graduates' families put a lot of ashes on their bodies in order to welcome
their born again sons horne. Many mothers cannot easily recognize their sons.
This indicates that a son is no more the same as he was before the circumcision
rite. He is now a man. It is easy to recognize them. But when a mother recognizes
her son, she will crawl on the ground and then anoint his head with some oil. The
dance ends the ceremony of the circumcision and each boy will remove his
costumes and keep them for social use. For example, he will remove the rope and
give it to an elderly person so that during hunting, the rope could be used to tie a
dead animal.
The ceremony by the Kaninkon people marks the official initiation of boys from
childhood to adulthood and ushers them into a new phase of responsibility and privilege.
The essence of this puberty rite primarily demonstrates the celebration of the maturation
of a male child. The rite empowers the boy and gives access to sexual life and marriage.
This also enhances his juvenile morality. A Kaninkon informant stated that
This rite helps the boys in the village to refrain from premarital sex and its related
practices until they have undergone this rite of passage. This really minimizes
premarital pregnancy with its accompanying disgrace that is caused on the family
members. The instructional and educational benefits of the ceremony are
significant to the Nikyob society in preparing young people for adulthood. In fact,
in physical maturity without going through this rite is a non-issue in the Nikyop
society. No man would marry without going through this rite. Therefore, it is
believed that every boy is ever preparing himself to go through this rite, and this
helps in the social and moral control in the society. (Yakubu Maisanda 2004)
The circumcision rite is the traditional means of informing people that the initiates are
now grown men and available for marriage. Religiously, the boys are formally introduced
to certain powers to protect, bless and guide them. Rituals and ceremonies - sacrifices,
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libations and prayers - are offered to the gods seeking their help to protect these "born
again" men for the sake of the growth and development of the society.
This circumcision rite is for a group of children, not an individual. A boy is
circumcised with his age-mates so that the graduation celebration will be a communal
one. Circumcision is a step to all initiation rites of the people, beginning with Rim cult.
"Circumcision leads children to know what they have not known before" (Bako
Galadima 2004). Motty further concords:
The cutting of the foreskins of the initiates symbolizes and dramatizes the
separation from the stage of irresponsibility, childhood, a state of ignorance and
inactivity. The severity of the cutting of the foreskins automatically incorporates
the circumcised person into adulthood, which implies acceptance of religiopolitical responsibilities. As the foreskin symbolizes ignorance, impotence and
immaturity, the cutting of the foreskins is the removal of these undesirable
elements. As the foreskin is cut and the blood is shed on the ground, this could be
said to bind the initiate mystically to the living-dead who live in the ground.
(1987:58)
Meek also states, "Politically, the boy is admitted into the membership of the tribe;
socially, he is permanently attached to his age set; and religiously, he is regenerated and
affiliated with the tribal ancestors"(1971 :89).
To summarize, the characteristics of the Kaninkon circumcision rite are worth
noting. (1) The rite separates the boy from his normal life into an unknown life. (2) The
rite introduces the boy to a new and future responsibility. (3) The boy acquires broader
education for his life beyond what his parents teach him at home. (4) The rite is a
moment of intense socialization of the boys of the society. (5) The circumcision rite is a
community event that every person in the community must participate in. (6)
Circumcision seems to be an initiation rite before marriage, and (7) this rite initiates a
man into the common life of the clan and village. The above discussion suggests that the
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discipling of the child is a collective responsibility because" a child is not for one
person" (Kwalbe 2003). This should be a challenge in modeling discipleship for the local
Christian Kaninkon people.
Kaninkon Purification (Huhu) Rites
In Kaninkon indigenous theology, there are sacred places where appeal is made to
the unseen world for security and provision. Kaninkon people believe that at these sacred
places, they find assurance of social acceptance. These places are where the divine power
is believed to be especially present and available for the socialization and/or resocialization of the people. It is at these sacred places that the Kaninkon people tum to
their God. These sacred places are Nkah mgban (the abode of Rim), Nkah Nyangbo (the
abode of Nyangbo), Tuk Rim (the river where Rim initiates people), Tuk zhok hwuan (the
river where suffering is thrown away and one is made an ancestor), and Rantong's
dwelling place. Some of these places will be discussed later. We now tum to the

Rantong's dwelling and discuss how the huhu or purification rites take place.
An informant, one those believed to be the oldest men in Kaninkon land,

explained the significance of this traditional ritual practice:
For one to continue to be a Kaninkon person, one must fully participate in
purification exercises of the society, which are known as siyoh huhu. The huhu
ritual is for the purification of all members of the society - big and small, men
and women. The ritual always takes place at the Rantong dwelling place. A tall
slender stone set up by the road that leads to the village represents Rantong. He is
a defense divinity. He is the god that protects and defends the village against
external calamity. Rantong is believed to work day and night to defend and
deliver the village from any mischief. He provides health to both people and the
crops, and he is against any person that is wicked within his jurisdiction. (Bazi
2004)
An elderly female informant further explained how this rite takes place:
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Elderly people would speak on behalf of the village about things that are not
going on well, for example, a prevalence of sickness or a lack of blessing on farm
produce. After an elderly person spoke about what is happening, then Rim would
make a sound. Every person in the village must partake of the huhu. People would
drink the huhu and some part of it would be sprinkled on the whole people of the
village. The huhu drinking was always done at the Rantong abode, since the
Rantong is for the defense of the whole village. The huhu would be sprinkled on
the Rantong before men or elders would be given the huhu to drink, then all men,
women and children. The warning before the huhu-drinking is that the partakers
who knew they were not right with their spirit and the society should not take the
huhu~ he or she, who took it unworthily, would surely face the wrath of the
Rantong on behalf of the village. A witch would not take it, and if he or she did,
the Rantong would trap him or her. This happened to a woman who took it; since
she was a witch, she died. She had caused the death of many children in the
village. But when she (victim) was identified and she was treated according to
custom by killing her, the epidemic stopped. Nothing happened again after she
died. (Wanijo 2003)
The worship at the Rantong dwelling place consists of rites like sacrifices, the offering of
praise and the making of supplication. People offer sacrifices to Rantong daily and
annually; foodstuff and leaves (mgbah riyon) are given to him. Kaninkon people venerate
Rantong because, according to them, "He protects the community and provides rain.
Rantong is believed to be a protector of the villagers in times of external and internal

catastrophe" (Maheg Biyang 2004).
The rituals at Rantong's dwelling place include drinking of porridge (huhu),
slaughtering of fowls and speaking sacred words. Prayers are offered for rain, agricultural
productivity and defense. Rantong is believed to redeem the people during an epidemic or
drought. The Kaninkon people believe in the efficacy of prayers offered at Rantong's
dwelling place. They believe that prayers offered conscientiously by a qualified person
are to be answered. Such prayers, according to them, must effect the deliverance and
preservation of the community from undesirable happenings. Baneb Garasa said about
the huhu rites:
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Siyoh Huhu - it was done before harvest in order to prevent devil's activities that
can make the land infertile. Huhu is porridge that is made from acca and ninninke.
It is drunk is order to cleanse the whole village from any agricultural misfortune.
The ceremony is always done on the main road outside the village, at the Rantong
abode. All the villagers must be present, as this is an oath that everyone is taking
for himself or herself. Men, women and children, except for strangers, partake of
the drinking of the huhu. Those who could not attend for reasons such as sickness
would be given their portion. The partakers use one spoon to take the huhu. The
huhu was considered the people's medicine. It was to prevent or prohibit
evildoers from danlaging the agricultural products. If any person took it and dared
to go out to do evil, he or she would be trapped by his oath, and the sign would be
the passing of the particles of the huhu through diarrhea. If he confesses and pays
the prescribed fine or biyang, then he or she would be healed. And if not, the
person would surely die. I know many people that were trapped by this self-oath
taking ceremony. Many people died because of the huhu ceremony. (Garasa
2004)
Bazi, an old man and former custodian of one of the divinities (Rim), enumerated some
salient points about the huhu rites:
1. Everybody must partake of drinking huhu. To participate in huhu ritual is not a
choice. Even sick people will be given the huhu (porridge) to drink on their sick
bed.
2. Huhu drinking was to better the society.
3. Huhu drinking is at the Rantong abode, on the main road that leads into or out of
the village. The Rantong is the defender of the village. It helps to assure answers
to the prayers of the whole villagers.
4. Huhu drinking is a time of national prayers for prosperity - rain and good harvest.
5. Huhu drinking is a moment of national unity and instruction on important matters
that affect the life and well being of the society.
6. Whoever drinks huhu drinks judgment to himself or herself.
7. Wicked people are trapped by the effect of the huhu. It is a time to purge the
society of evil deeds.
8. Siyo huhu is the means to control the excesses ofthe witches.
9. The ceremony of siyo huhu is meant to seek for food for the people.
10. During our prayers at the Rantong abode or siyo huhu, we call on God to hear us
and give us what we are requesting for.
11. The whole villagers must be present at the time of drinking huhu.
12. The siyo huhu is a time of teaching the danger of being wicked to others. (Bazi
2004)
Basic instruction and meanings of the huhu drinking exercise come from what some of
the informants stated during my research. Ishaya Baneb (2004) said, "The huhu
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symbolizes truthfulness, which is always against falsehood. If one drinks it, he or she
drinks judgment on himself or herself. Falsehood means death, and truthfulness means
life of the person and his society; for if one dies, his society is always dead." Sam
Mamman (2004) said. "Siyo huhu or drinking of huhu is like taking an oath or swearing.
Everyone that drinks is taking an oath of obedience, allegiance and commitment to the
society." Ibrahim Kalma (2004) further commented that,
Siyo huhu is a way of proving the truth. A witch will be trapped, and it is only
then that we know the person who is a witch. Giving a goat for a sacrifice will
follow a confession. When the evil that one has committed is big, he or she may
be required to give two goats. The goat(s) will be killed in the public square,
where the elders of the village cook it and eat. This ends the crises that may be
pending as a result of the social evil committed. If one does not confess and he or
she dies, no one will be sad at his or her death; people will not mourn as with
natural death.
Mbom Biyang (2004) also revealed that,
Huhu is an anti-witchcraft medicine. During the rainy season some people will go
and work with devil; causes havoc to the crops on the farm. The witches are the
ones who use wind to destroy the crops. This means that there will never be
enough food for the society in that year. And so, the huhu is the main thing that
the village must do as a collective oath to prevent or avert any impending danger
that may occur to the society. After the oath taking, any person who destroys the
crops will be trapped and will pass the com through diarrhea.
Levi Baneb (2004), the traditional ruler ofUngwar Fari, concorded,
At the end ofthe ritual, the most elderly person of the village will swear. The
elder will have some leaves (mgbah rayon and mgbah mbiyen) tied to a sacred
stick (hwyep), and will say, "I am the most elderly person in this village, and 1 am
swearing that if any person is trying to do any evil to us, god will reveal him or
her by trapping him or her for us through this huhu ritual and medicine. Any
person here that is wicked to us must tell us the truth; and if not, he or she will
surely die." After the incantation, he will stab the ground with the sacred stick
(hwyep). After his incantations and swearing, every person can take the huhu. A
delinquent will surely show by vomiting blood other bad things like passing
diarrhea.
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In summary, the above discussion suggests that (1) to become a person is a
process, and not an event; (2) Kaninkonhood is not for one person, it is a corporate
responsibility; (3) Kaninkonhood or Kaninkonness is derived from group and ritual
activities, and to be born or to belong is to be purified. Further important questions
here are: What does death mean to the Kaninkon people. Does death terminate one's
corporate belonging and the sense of Kaninkonhood or is death a cessation of one's
membership of the Kaninkon society?
Kaninkon Concept of Death and Funeral Rites
The hereafter permeates the social attitudes of the people. The Kaninkon people
believe that there is a place where good people go after death. They hold that there is a
place called surung (heaven), where God resides. The generally accepted belief among
the Kaninkon people is that the "dead" only change their places of abode on this earth.
"Some go to rivers or mountains, some stay in trees and others remain under the
earth." Reference to a reunion with one's relatives is worth noting here in view of their
belief in the indissoluble union between the living and the dead members of the family.
Because of this concept of reunion, the corpse of an elderly person, particularly a man,
is buried in the house, for the departed is still a member of the family. Matthews shows
that, "The father of a family is looked up to by his offspring during his lifetime, and is
consulted in times of difficulties, as in his lifetime, so after death. The spirit of the
ancestor who was consulted in life requires the same respect after death" (1934:70),
The death of a young person is regarded as premature, and it is believed that the
soul of a young person must return to be reborn. The Kaninkon people believe in
reincarnation of human souls. A proper death is that of an old man. The spirit of an old
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person is believed to become a divinity or an ancestor. That is why the people express
farewell to the corpse in an intimate way:

Nangzi Go well.
Nang kabtod ba - Greet them for us.
Se tiyeh -Til we come.
Nang-song - Live well. (Chegong 2004)
At death, however, people seek indications of acceptance in the other world. These are
certain physical signs they observe from the corpse. An informant, Maheg Biyang, from
Gerti, told about these signs as follows:
If the dead person's eyes are open, this shows that the person has been asked by
the ancestors to go back. A sacrifice must be offered. Immediately after the proper
sacrifice is given the eyes must be closed; thus he has finally been accepted.
When the corpse has a frown on the face, this shows that it is not happy with the
information given to it in the world of the dead, namely that he is not welcome.

In summary, death to the Kaninkon people is not the end of life; it is a transition
to another place of life. The discussion also suggests that if one has become a Kaninkon
person, death cannot quench or destroy that Kaninkonness in him or her. One may die
and become an ancestor or reincarnate and come back to be born again. In fact, one might
say that to become a complete Kaninkon person is to die eternally. To the Kaninkon
people, it is possible that to live is gain and to die, as an adult, is self-actualization. Death
is simply a way to become self-eternalized as one becomes an ancestor. But how does
one become an ancestor?
The Ancestor-Making Rites
We have seen the huhu rites as a unifying, sanctifying and purifying "sacrament"
to the Kaninkon people, and every person must be present. To be born is not enough. One
must be initiated into the cult of the people. Again, the person must be purified so he or
she can be sent forth into the ancestral community of the Kaninkon living dead. To be
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ushered into the ancestral world requires a ritual process. This is a stage when one finally
joins his or her ancestral community. Kande Wanijo (2004) reported that,
When an elderly person died, his wife would not shave her head for one complete
year. After one year, there would be a feast to mark the end of her hwuan
(suffering) that was evidenced by her unshaved head. Women would go to the
river to cast away the burden from her. Women would ferment wine and cook a
lot of food. The women would lead the widow with songs as they carried
fermented wine to the river, where they would help the woman or widow cast
away her burden. The bereaved widow would walk naked as her relatives and
those of her deceased husband surround her. Her female relatives would protect
her against the female relatives of her husband who would at that time try to pinch
her with their pointed and sharp fingernails.
The Kaninkon people believe that one does not just become an ancestor; he or she must
be made one. The making of an ancestor occurs at the river called tuk zhyok hwuan. Tuk
means river, zhyok means to throwaway or cast out, while hwuan means suffering. Tuk

zhyok hwuan, therefore, means, a river where suffering is cast away. It is a place where
only women and their leaders visit to confer on a deceased person the right to join the
ancestral spirit world and to be a Kaninkon person eternally. It is held that the spirits of
the deceased reside in the river after leaving their bodies at death. Only women can plead
for acceptance into the other world. At this worship, women display their social and
religious role. David (2004) said: "A pure woman lives close to men. A pure woman is
one who was not pregnant when she was a girl, and since her marriage (buwan), has not
divorced her husband. Such a woman has access to the secret of Rim. She leads the
women to where an elderly man's spirit is residing. The women come to the river to set
him free so that he may join the ancestors."
The women get into the water where they would free the spirit of the dead to join
the ancestors. Kande Wanijo (2004) further disclosed that,
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In the river, the women with the widow, being led by their leader, would stand in
the water singing and tapping the water. When Rim makes a sound, all the women
would run from the river, with the instruction that none should look back. And if
anyone looked back, she would be fined so that she would not become blind.
Hwuan or the burden or the suffering of widowhood that is cast out is symbolized
by lhilhaya (necklace) beads and hin (food stirs), axe-head, hoe-handle and whinwhis (fermented wine). The women leader would put these things in the water and
after the sound of Rim, then she would say, "A la, a fa ooh" meaning that he has
accepted it. The women leader would ask all of them to run out of the water. It is
believed that the one who died is in the water and that he is the one who has
accepted those items brought by the women. After returning from the river there
would be a big feast and the food items would be carried to Tuk Rim (the abode of
Rim). As the Rim returned from its abode no female would be allowed to come
out, except the initiates. Rim would be out dancing throughout the night till about
nine 0' clock in the morning. After that, the bereaved would have her head shaved
so that she would be free to live in the society like other women. After shaving
her head for the second time after several months from the date of the first
shaving, she would be free to move around and could then remarry, but to the
next of kin of her past husband.
To sum up the above discussion: (1) once a person becomes a Kaninkon such a person
will remain a Kaninkon forever; (2) death is not the end of this physical life; it could be
an entry into another place; (3) rituals are necessary to maintain one's personhood in the
society; and (4) it will be better for the church to use Kaninkon concepts and practices to
show them, through contextualized discipleship, what it means to live and die in Christ.
Prohibitions for Social Control
The Kaninkon people have laws that govern their society. Moreover, God's laws
are written in the hearts of the Kaninkon people as a result of the image of God planted
there (Genesis 1:26; Romans 2: 14-16). An informant said, "The taboos help us to control
human tendencies that may not be compatible with our norms. A society without taboos
will die. What do you see today?" (Bazi 2004). The Kaninkon concept of taboo (biyud) is
also a concept for social control, for law and order, in the society. A taboo designates a
person, thing, or action that is forbidden because of its sacred or supernatural character.
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The primary function of the Kaninkon taboos is that of protection, and this usually is seen
on three levels: sociaL economic. and religious. The essence and strength of their taboos
are rooted in the sacredness of life and custom. The sacred and all that is connected with
it are dangerous and should be approached with sincerity.
Kaninkon society is taboo-oriented. Taboos are everywhere. There are tabooed
acts -- eating, drinking, showing the face, leaving a house, and so on. There are also
tabooed persons - chiefs, elders, mourners, women at menstruation and childbirth,
warriors, manslayers, hunters and fishers. There are tabooed things - iron, stone, trees,
rivers, grass, animals, weapons, head, blood, hair, and food. Also, tabooed are words such
as religious exclamations, personal names, names of relatives, elders, fathers, mothers,
kings, divinities, and gods. To say oooh gbo-oh! is to exclaim the greatness of Rim, and it
is only the initiates that make that exclamation" (Bazi 2004). Some people are tabooed
from certain actions, such as eating food. Also, "women cannot fight at home, and men
cannot fight in the bush" (Bazi 2004).
On the social level, Kaninkon chiefs and rulers, along with their property, are
designated as taboo to protect the monolithic social structure of the tribe or group.
Ec~nomically,

certain animals are designated taboo to protect them from misuse by the

people, a form of conservation. For instance, "Kaninkon elders must give approval before
people eat new grain. This helps to counter greed and waste" (The History of Madiyok
2003). On the other hand, certain foods such as the meat of the snake and monkey have
been tabooed "to protect people from disease that comes through improper preparation of
the foods. Eating a tabooed food item without permission is a serious breach that can lead
to social discomfort and even death" (Goje 2004). Religiously, taboos have often been

176

created to accommodate fear of the unknown. Kaninkon taboos are concerned with what
is morally right or wrong, and also with what functions to prevent offense. Such
worldviews are often related to ancestor or spirit worship, and the offense associated with
the taboo can extend to the non-physical spirit world as well. While unquestioning loyalty
with respect to the taboo is required of the tribal members, great responsibility rests with
the shaman or religious leader not to lead the people into error that might result in the
negative effects of the offense upon them. "Salvation" then consists in maintaining a
healthy tension with the taboos. "The taboos or laws lead the people closer to one
another. Taboos may help in transforming regenerated and unregenerate Kaninkon people
into maturity. A good person is one who is able to keep the taboos, especially the young
people who may suffer for breaking the taboos during their initiation" (Siman Maisanda
2004).

In sum, we have seen from the Kaninkon data that as one moves from one stage
of initiation to another, he is given the right to use some objects that were formerly
tabooed. One can taboo certain objects in order to avoid fighting, trespassing and
stealing. Every religious hierarchy confers on the initiate or rim, nkumg and berh a
tabooing power. (See Figure 5 on page 142 showing the progression of stages of male
initiation into the cult group). The Kaninkon laws are the society'S means of evolving
sanctification through ritual practices. Meaningful Christian discipling programs should
recognize and modify these local concepts and practices and consider them as possible
parallel means to nurture local believers. Christian doctrines could explore backup
explanation from local social control mechanisms in order to incorporate local Christians
into a bigger image of the church universal. The Christian ethic of love found in the
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teaching of Christ, especially as a restatement of the Jewish laws found in Matthew 5-7,
will change or strengthen the motives and behavior of Kaninkon Christians.
Kaninkon Conversion and Ritual Incorporation
In traditional Kaninkon life, conversion was practiced as a means to siyoh a tiyah

nisih, that is, to incorporate certain people into the life of the society. One need not be
born a Kaninkon person to become a Kaninkon; she or he can still be part of the
Kaninkon people through conversion and incorporation. To the Kaninkon people,
conversion is a means that nationals (ba suweb) and strangers (nsuwed) could use to
become Kaninkon persons, having all the rights and privileges of that society. In practice,
among the Kaninkon there are both intra-cultural and intercultural conversions.
Intracultual conversion is when a person, having been born into the Kaninkon
tradition, is converted from being a non-believer and a non-participant in that religious
system into being a believer and an active participant. The person or convert moves from
the stance of non-compliance and non-participation in the normal religious routines of the
community to active, committed involvement. The Kaninkon tradition involves rituals
through which a rebirth is reenacted, resulting in the birth of a committed novice with the
hope that he or she is prepared to shoulder social and religious responsibilities in the
society. Upon the completion of the conversion process, the converts or new initiates are
required to follow normal time-honored participation in the values, rites and taboos of the
local traditional life.
This type of conversion, because it is not a result of proselytization and does
demand a radical change in one's worldview, is not as difficult as it is for those who
undergo intercultural conversion. The initiates' cosmology and metaphysics remain
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virtually unchanged because their conversion is simply a sociological movement within
the culture. The Kaninkon people practice intracultural conversion. Every initiation into
any religious or social stage in the society, as discussed above regarding Kaninkon ritual
practices, was or is an intracultural conversion.
The intercultural conversion, unlike the intracultural, normally brings a radical
change in the person's cultural and cosmological understanding. The conversion process
becomes complicated because the convert is faced with a cultural adjustment in a
direction away from his or her traditional worldview. Such a conversion brings a new
social orientation to the society as this was viewed to be personal and individual. An
instantaneous turning was in itself a mark of true conversion; purely pragmatic changes
of the mind were considered a part of conversion experience. The Kaninkon people
practiced intercultural conversion, or what may be known as naturalization, which was a
process and not a drama.
According to an informant, Magayaki Baushe, when someone comes into the
Kaninkon society, as a captive or voluntary resident, such a person must go through a
conversion process as follows:
First, the elders of the village would inquire from the outsider if he is willing to
remain in the village for life. This inquiry would arise after the foreigner had have spent a
good number of years with the people, doing things that the people do. But during his
non-conversion period of stay, there are only a few things that he can do. There are many
things that he cannot do. "Even if he is a mature man, he cannot participate in many
social activities of significance. He cannot be initiated into the religious life of the
society. This means that he is no better than a child" (Magayaki Baushe 2004). Second,

179

when he agrees to become a citizen of the village, the people of the village, and
especially his house owner. will be informed. Then a day for the public conversion will
be set. Third, at the conversion ceremony, most if not all the people of the village will
gather. His house owner must be present on the occasion. As people gather, the intended
convert will sit in the middle ofthe crowd. Fourth, an elder will stand up and inform the
gathering about the purpose of the meeting. He will comment:

Rig a zego nyeh-ito -- God escorted him to us (our village).
Rig nyung-tod -- God loves us.
Gbed-modi a tudo nyeh -- Our ancestors sent him to us.
Toda gun kag nunung -- We do not reject any person.
Fifth, the elders will ask him to stand up in the midst of the crowd. As the elder stands up
and faces the tribal convert, he says

Wo-a song ito da, diya zhi tod -- You have been with us and you know us.
Wo ye dyih wamod a to ti se wamwi -- You shall be our own and we shall be
yours.

Tin-too mi -- Welcome.
Tod da a tawoo -- We have accepted you.
The officiating elder will take some huhu (porridge) prepared for this occasion. The huhu
will be mixed with some medicine that is believed to help to ring disiyong mani, that is,
"to make the convert to forget about going away, but to remain permanently with the
people." Each elder will drink the huhu, and then give it to him to drink. After drinking
the huhu, some of it will be sprinkled on his body and over all those who have gathered
for the occasion. It is believed that if he wants to run away the huhu in him will trap or
kill him. Again, all the elders and the crowd cannot call him a stranger any more, and if
any person calls him so, he will be fined.
The qualifications for this type of intercultural conversion, according to Baushe
(2004), are: (1) The person is like any other person of the society. The rituals have
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removed all foreignness in him. (2) He can be circumcised, ifhe was not. (3) He can
marry any female in that village. (4) He will be given farmland. (5) He can be initiated
into the cult of the village and tribe. (6) He must observe all religious beliefs and
practices. (7) He must adhere strictly to all social and value systems of the society.
In sum, the Kaninkon intracultural and intercultural conversions are quite
interesting and can help to serve as patterns to bringing Kaninkon non-Christians into the
church. It is wise to evangelize and disciple the Kaninkon in groups, in their natural
social networks rather than as individuals. Multi-cultural conversion and "discipling" will
greatly help the local Kaninkon person become transformed within their God-given
experiences. Knowing this will help enhance ministry and spiritual life among the people.
We now look at rites that help one experience such conversion and incorporation.
Status-Achieving Rites
Rites are used to confer certain rights and responsibilities on the Kaninkon
initiates. Every stage in the life of the Kaninkon man is marked by a ritual activity that
improves his image; these activities also increase one's social commitment. These are

nynagbo, rim, nkung and berh. We will treat them one by one and briefly to see how each
contributes to the discipling of the Kaninkon initiates. (See Figure 5 on page on page
142).

Nyangob cultic rites. After circumcision, one is required to be initiated into the
nyangbo cult. A former initiate into this level of the sacred authority narrated,
Nyangbo is a social divinity whose functions are to discipline disobedient children
and women. An initiated man deals with juvenile delinquents of the society. The
ritual is comprised wearing a masquerade that a woman can discover in her room.
This happens when one wears a disguise and goes to hide in a woman's room
when she is absent, a woman who is considered to be a very wealthy woman of
the village. Although the masquerade is discovered and cared for by a woman,
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men are the ones who put on the mask. It is should be mentioned here that the
initiation into nyangbo and kpasharadok is simultaneous. One does not need to be
initiated into kpasharadok if he is already initiated into nyangbo cult. The initiate
into this level of sacred authority has some status and role. He belongs to the class
of the nyangbo initiates and is qualified to move to the next stage of initiation,
into the rim cult. He can go to nyangb's abode any time. When the nyangbo is
out. the initiate will help in drumming and/or blowing a flute so that the divinity
will dance. He can eat food and drink wine made for nyangbo. (Manomi 2003)
Rim cultic rites. This cult is a very important stage in the life of a Kaninkon
person. "Rim is an old man raised from the dead. He is so feared that when he is out, only
the initiates could be outside, but women and non-initiates remain locked up" (Hyam
Buga 2004). The Rim cult is the first stage of initiation into Kaninkon religion. "No one
can join the Kaninkon traditional religion without being initiated into Rim cult" (Meek
1971 :90). The prerequisites for initiation into Rim are: (1) having knowledge and
experiences of the kwoishi, manyang, nkwe and nyangbo rites;
(2) being a responsible person for and in the society; (3) caring for his family; (4) not a
lazy person: he must have plenty of food, and (4) never having committed any offense,
especially revealing the secret of the shrine or committing adultery with any woman
(Bazi 2004; Shadoro Barnas 2004; Mbom 2004).
When a male person is to be initiated into Rim cult, the intending initiate's family
must make a feast. A former initiate in this rite explained what happens there:
Food and meat are cooked. Wine is prepared. Interviews are made to be sure that
the intending initiate has gone through the first four stages - kwoishi, manyang,
nkwe and nyangbo. The separation stage begins with someone carrying the
intending initiate on his back in order to prevent the person from running away
when he hears the sound of Rim. The initiate is carried to the nkhal mbgan or the
abode of Rim and then to tuk Rim - river of Rim in the bush - where the initiation
takes place. (Buga 2004)
At the initiation, a piece of meat is given to the lad to swallow without chewing. This
shows that ifhe reveals the secret of Rim, he too will be swallowed by Rim. C. K. Meek
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says, "During the period of initiation the presence of Rim is felt. The boys always watch
at a distance and fear him" (Meek 1971 :89).
The new commandments that are given to the initiate are that they must fear their
fathers. They must associate with men and eschew the society of women; they
must not commit adultery or steal, telling lies in the presence of one's senior is
reprehensible. Essentially. stress laid on the importance of maintaining secrecy on
their return home. Death is usually the penalty for breaking this command. (Meek
1971 :89)
An informant said, "Rim always calls for peaceful co-existence in the village. He warns

against evil men's movement" (Levi Baneb 2004). Kpad Rabo stated the significance of

nkahl mgban (Rim's abode), "Nkahl mgban is the center of the whole village

because

nkahl mgban is a place for worship and medical directions" (Rabo 2004). Rim's abode is
looked upon for safety and deliverance from any social and national calamity.

Rim is believed to be someone who knows about medicine and he "directs people
to appropriate medicine-men for healing. Healing from any disease in Kaninkon
understanding means deliverance; thus as Rim knows the proper medicine that can heal,
he knows the way of blessings and comfort" (Motty 1987:56). The significance of this
stage is that it confers on the initiate certain rights, privileges and powers. "At the
initiation times, the initiates could be considered symbolically dead; consequently, they
are sociologically re-made into new beings with new socio-religious roles. Hence, they
are accepted. To be accepted could also mean to be born into another state, the stage of
knowledge, activity, and of productivity" (Motty 1987:50).
But only well-informed, potent and mature people enjoy social and political
rights. The Rim cuitic rites provide the initiates many roles. (1) They receive new
commandments. They must associate with men and eschew the society of women. They
must not commit adultery or steal; telling lies in the presence of one's senior is
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reprehensible, and they must maintain the secrecy of the shrine. Death is usually the
penalty for breaking this command (Meek 1971 :89). The initiates (2) belong to the class
of rim's initiates and can move to the next stage of initiation, into nkung. (3) They can
sing rim's hymns or songs of praise; (4) help to initiate someone into nyangbo 's cult and
(5) they can become secret keepers of the shrine. (6) The initiates can taboo anything by
using grass. (7) They can officiate at sacrifices for the cleansing of a clan, a house or an
individual "sinner."

Nkung cultic rites. Like the rim rite, the nkung initiation rite is rigorous and
frightening. The prerequisites for the initiation into rim also apply to nkung initiation.
"The divinity swallows the initiate, then vomits the initiate who normally has bad
smelling things all over his body. The Nkung will rumble. It confers on the initiate some
powers and rights over those of the above cults. More meat and wine are required for
these initiation activities over the previous ones" (Buga 2004). The initiate will now have
power to enact taboo with palm leaves.
The initiate into nkung can do the following: (1) He is a member of the nkung's
initiates; (2) he can sing nkung's praise songs; (3) he can officiate at the initiation rites
into rim's cult; (4) he has the power to taboo things using grass and palm trees.

Berh cultic rites. This is the highest divinity, and is known only by the most
elderly men in the community. Whoever has been initiated into berh cult is said to have

had kiyang, that is, he has attained to social, political and religious excellence. This stage
oflife gives one the right to enact decrees or taboos, to receive sacrifices, to bless or
curse, and to offer forgiveness. Any man that has had kiyang is able to mediate for other
people. He is an old man who is either a priest or one of the human intermediaries.
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Although men dominate the berh cult, women play an important part in it. "Elderly
women work with men to help those in need of medical attention" (Buga 2004).
The whole of Kaninkon religious life with all its rituals and customs is geared
towards constancy in the renewal of life. The liminal stage is that of renewal or regeneration.
Kaninkon religious life is dedicated and directed towards becoming rather than being.
The initiates become what they were not before initiation; they know what they
had known before initiation. A boy becomes a man or the real Kaninkon person,
and a girl becomes a woman or the real Kaninkon person. The berh initiate has
some roles commensurate with his new status. He has had kiynag, that is, he has
attained the highest excellence of the society. He can taboo things, places and
space with mbah rlyon or a certain leaf of a tree. He can promulgate laws. He can
officiate at all rites of the society. He is a symbol of blessing in the society. When
he dies, he can become an ancestor. He is in charge of the societal chief education
officer, as he is the repository of societal history and traditional education.
(Kalma 2004).
In sum, an initiation rite can be considered a pattern or model for Christian initiation and

discipleship. The cultural rituals and symbols seem to make the men more
"Kaninkonized." And so to become more Kaninkonized, a Kaninkon person must
continually be socialized through these rites throughout his or her lifetime. In the next
section we shall see another important process of becoming more Kaninkonized. This
process is indigenous education, which involves men and women, the living and the dead
members of the society.

Sin and Siyoh Mantok

Siyoh mantok in Kaninkon society refers to an act of the forgiveness of sin
through the drinking of ashes. The concept of sin makes this rite very important, as it is
practiced whenever evidence of sin is discovered. In order to give an adequate
background to the significance of siyoh mantok for the forgiveness of sin, we now discuss
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briefly how the Kaninkon people see sin and how they seek to cleanse society from the
wages of sin. of which this rite is one.
The Kaninkon Concept of Sin
Since every person belongs to the society, and rules or taboos are set up to control
human passion and anti-social tendencies, the breaching of a taboo is a sin. As a
Kaninkon person's sin affects the family and the whole community, it is believed that
"rituals must be performed so that the person may be accepted among his relatives and
also to prevent the occurring of any calamity. A sinful person can be banished. But when
he [or she] is accepted again among the family and the community members, the person
is said to be saved and secured" (Maigida Barnas 2004).
Sin boils down to social ills. To be secure is to be socially and culturally accepted.
In Kaninkon belief, it is dangerous to come close to the sacred world. This has its source

essentially in people's fear of the unknown, which may bring calamity as a result of
abnormal contact with the sacred world. Thus a whole range of people, things and places
are prohibited. Kaninkon people call sin nsuwid, that which causes mischief or calamity.
Shadoro Barnas enumerated types of sin as follows: "The non-initiate cannot take what
belongs to Rim. The initiate does that with special permission from an elder who is
responsible for the food (keh lhiye). It is a sin to reveal secrets of the divinities. It is a sin
to disobey elders, to steal, to fight and to commit adultery with a woman, especially a
wife of a relative" (Shadoro Barnas 2003).
The unforgivable sin among the Kaninkon is revealing the secrets of the shrines.
Meek says, "Death is usually the penalty for breaking this command" (1971 :90). The
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serious effects of sin call for ritualistic activities to ensure restoration and peace. As he
describes the effect of sin in Kaninkon society, Mbom Biyang (2004), said,
Anything that one does that will not give peace to the society is called sin; and
this must be forgiven for the good of the offender and his family members or
the whole clan. The clan members meet together and the head will stand up
and declare what sin has been committed and what sacrifices or punishment
should be given in order to avoid sickness, misfortune and dearth in the
family.
Bamas emphasized that, "He that does not confess his sin will surely die."
Let us now examine the methods of effecting forgiveness in the Kaninkon
traditional religious setting.
Forgiveness of Sin
Since sin is a mischievous act among the Kaninkon people, forgiveness is very
necessary and is always sought for to ensure salvation for those concerned. An informant
said, "Forgiveness of sin (nsuwid) will be confirmed when there is no death or misfortune
in the family. The offender who is sick because of his sin will be cured" (Dickson 2004).
Mbom Biyang (2004) also said, "Sins are forgiven by the most elderly men in the village
through sacrificial and ritualistic activities." A village, Magani Alkali (2004), said,
"When nsuwid is committed there are two ways of cleansing: through sacrifices (biyang)
arid through drinking of ashes (siyoh mantok). Only an elderly man (gbaed), can say
words of forgiveness." Let us examine these two ways of cleansing.
Through sacrifices. Sin, which is a breach of sociai taboo, necessitates sacrificial
activities for the attainment of salvation. Each type of sin determines the type of sacrifice
required. The significance of sacrifice is that, "Sacrifices bring people happiness,
forgiveness and prosperity" (Shadoro Barnas 2004). There are many types of sacrifices
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that Kaninkon people offer in order to ward-off any consequences that may follow from a
breach of social taboo.
Meal and drink sacrifices are particularly offered on the sacred day of Rim or Berh
and during national festivals. These feasts can be made "when Rim fines some people for
unlawfulness. The sacrifices are given to Rim to protect the villagers from impending
danger that may occur" (Runa 2004). When Rim and the elders eat and drink all items
that have been prepared, forgiveness is believed to be offered and received. This feast is
called, biyang Rim (Rim's sacrifice).
The food is carried to Tuk Rim (a place where Rim is worshipped). Only men eat
the food and meat, then put the leftovers on the ground and dance on them until they are
soiled. "When the food is soiled, it is believed that the ancestors who live under the earth
eat the leftovers so that they might continue to provide for, and protect the people"
(James Jatau 2004). It is believed among the Kaninkon people that people live under the
earth; thus when a male or female is born right after the event of the festival, a name is
given to reflect the occasion. A male is called, Nimiyi, and a female is called, Vemiyi,
both meaning, one who came from and is also going back to the ground (David 2004).
During the biyang Rim, both the living and the dead are believed to participate to ensure
blessing and preservation for the whole community.
Substitutionary sacrifice is made when the person offering it is in danger of death
resulting from the wrath of a divinity. The sin of adultery requires such a sacrifice. An
informant said,
If one has sexual intercourse with his brother's wife, the woman cannot give
birth unless confession is made after public disgrace. For the woman to give
birth, the adulterer will have to pound kis or com naked. Without confession
and sacrifice the woman will die during childbirth and her husband will die if
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he is sick and is visited by the adulterous brother. There will never be good
agricultural harvest that year. The sacrificial victim (a goat) must not be
slaughtered with a knife, but it must be beaten to death. Hence, the impending
danger is cast away. The death of the goat substitutes for the sinner. (Kalma
2004)
Concerning officiating at the sacrifices, an informant said, "After some
incantations, one of the elders declares that the offense this person committed that
required him to give the sacrificial item has been removed. Nothing will happen to harm
any person as a result of what has been forgiven. The elders then eat the meat" (Bazi
2004). It is believed that forgiveness is effected and peace ensured through incantations
and declaration of forgiveness of the sinner made by the elder.
Through the drinking of ashes. Another method of ensuring forgiveness among
Nikyob is the drinking of ashes (siyoh mantok). The Kaninkon people believe that siyoh

mantok can render nsuwid (sin) ineffective.
When a sin has been committed and its effect is discovered through the death of a
member or lack of blessing or constant sickness in the family or the clan, the
family members must meet to cleanse those effected. The oldest man in the clan
or family stands up in the midst of the relatives. He holds ntuwong (ashes) in both
hands. After some incantations, he puts some ashes in his mouth. Then as he
throws the ashes in his left hand, he says, 'Mimming isiyag wok miyalh,' meaning,
wickedness will go to the left hand. (Mada 2004)
And as he throws up the ashes in his right hand, he declares, "Rirad (good) will go to the
right hand" (Chegong 2004). All the relatives are already seated at the right hand of the
officiating elder, thus the ashes at the right hand are said to bring peace and forgiveness
and the assurance of peace, abundant blessings and protection for those concerned. The
elder finally says, "This wrong deed is forgiven and should not be repeated" (Chegong
2004). It should be noted that "the officiating minister is either an initiate of rim, nkung
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or berh. But elderly women can siyoh mantok but only for their own daughters or sons"
(Garasa 2004).

Kaninkon Traditional Education
We have stated above that the rites are a means of educating the Kaninkon people.
The Kaninkon people have their own educational policies, philosophy and methods to
train their children from childhood to adulthood. During my research I came across this
summary of Kaninkon indigenous education as an informant said,
Kaninkon, both before and after the coming of Christianity, were involved in
training their children right from birth. Beliefs and cultural practices are passed to
the children as they grow. The children copy the dress of the parents and their
beliefs and practices, consciously or unconsciously. When a child behaves in a
way not acceptable to the society, he is corrected. He is told what right behavior
and practices should be. In traditional society, the child passes through certain
stages of development. (Tete 2004)
This statement prompted me to investigate more and research how indigenous people
train their children.
The Kaninkon people evolved their own forms of education based on their
religious, social, political, economic and cultural values. Education was, as it is today,
part oflife. "We, (the Kaninkon people) did not have to go to "school" in order to be
educated. The whole process of living was a process of learning. The Europeans did not
introduce education in Kaninkon, though they introduced European or Western
education" (Gimba 2004). The Kaninkon people have their methods and curriculum for
their children's education. Gimba, a retired teacher and now a traditional ruler,
commented further that,
Children were taught at different levels. The traditional teachers were parents,
brothers and sisters, relatives and members of the age group. Girls learn form
their mothers and other siblings how to fetch water, firewood, how to sweep and
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smear the house, how to put cooking utensils in their proper places; how to wash
or clean household containers; how to run more important and larger domestic
errands; how to take food and water to the field where their fathers and brothers
might be digging; how to care for younger children, especially during playtime;
how to scare birds from millet fields; how to take out and lead their old blind
paternal grandmother or any aged elder; how to assist the mothers in grinding
com: how to work hand in hand with the mothers in pulling up weeds, or
harvesting crops like millet and groundnuts; how to chip and prepare logs for the
fire; and how to collect vegetables, It is also true that before the arrival of
Europeans, there were no professionally trained teachers, as we know them today
because the parents were the natural teachers. In addition, much was learned
through clan traditions and contact between young boys and girls of the same age
groups. However, like today's parents, the mothers were the most important
teachers. (Gimba 2004)

In summary, before the coming of the foreign educators -- missionaries or
colonizers -- the Kaninkon people had their way of training and socializing their young
ones. If the expatriate teachers had known, they would have used and preserved the
traditional educational systems to enhance the Christian gospel and make it more
naturally appropriate to train the people of the tribe.
Functions of the Kaninkon Traditional Education
The basic question in this discussion is, what is the meaning of traditional
education? In the past, Kaninkon traditional culture articulated more clearly principles of
unity, love, brotherliness between the land and the people themselves than exists today.
Children were then taught to recognize that they were members of an extended family
system to which they owe loyalty, respect and affection.
The Kaninkon people had their own customs and traditions, and depended on
their environment. Young boys and girls were expected to have sound knowledge of
essential skills. Good manners were emphasized in Kaninkon traditional education.
Members of the society had some accepted core values and the elders used to condemn
strongly any action or behavior that tended to undermine the promotion of these accepted
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values (Tete 2004). It was not uncommon in Kaninkon society "for a parent to beat up
any child he or she found doing anything that was regarded as wrong. It did not matter
whether the child was his own, a neighbor's child or just any child" (Gimba 2004).
Children are trained and required to exhibit a respect for the elders, good eating manners,
virginity before marriage, and among the boys to have courage. Parents were blamed if
their children were found lacking in good manners. The parents as well as the community
at large formed a group of traditional teachers or disciplers whose duty was to guide the
children so that they could develop the values, beliefs and manners accepted in their
society (Yakubu Maisanda 2004).
Agents of Kaninkon Traditional Education
In Kaninkon, every member of the community was expected to playa part in
promoting the values of the society. A Kaninkon proverb, which confirms the collective
responsibility of the whole community in education, translated literally, states: A parent
who says,

"Ifyou were my own child I would have punished you!" is a wicked person.

An individualistic person has no place in the Kaninkon society. He would be
considered a loner and a witch who intends to harm other fellow citizens. There
were some people who had acquired certain professional skills and who acted as
professional teachers. There were some herbalists and medicine men and women
who knew a lot about local medicine. Some of them were believed to have powers
to cure the sick without the application of any medicine. These specialists used to
coach young people who were sent to them to learn these skills. (Wanung Gaiya
2004)

The Kaninkon society was filled with different kinds of vocational teaching specialists
and professionals. These teachers include:
Backcloth makers; blacksmiths who could make beautiful rings out of stone;
carpenters; potters; tobacco pipe-makers; specialists in making bows and arrows;
basket weavers; mat-weavers; makers of fishing hooks and makers of fishing
baskets. Members of ruling families were supposed to be specialists in
administration, diplomacy and public relations. To some of these and to many
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other professional teachers, children were sent to learn various specialist skills.
This was a form of apprenticeship and was a formalized type of teaching because
it followed a definite pattern, starting with simple skills and progressing steadily
to complex ones. Specialists in specially prepared places or workshops conducted
the training. Herbalists, for example, taught their pupils the names and
characteristics of nkah or important herbs and how to use them to cure diseases.
On completion of their courses the graduates went through certain graduation
ceremonies before they were finished and allowed to practice their medicine.
(Runa 2004)
The traditional teacher was never paid a regular salary in the form of cash. Gimba
(2004) said that
The process of teaching was done spontaneously and freely, except in the cases of
apprenticeship where gifts were sometimes given to the coach. These gifts were in
the form of food, domestic animals, hoes, decorated sticks, tobacco-pipes and
other articles for domestic use. In the case of specialist witch-doctors, a young
girl, usually the sister of the male student or daughter of the cured person, would
be given to the doctor, as one of his many wives, in appreciation of his services.
(Gimba 2004)
Methods of Traditional Education
There are basically two methods of instruction in Kaninkon educational systems:
oral and family or group. First, the method of the traditional Kaninkon education is oral,
since the society does not have a written language. Kaninkon oral artistic expressions
include a variety of genres: proverbs, songs, festivals, oral narratives, and folklores that
demonstrate and analyze their creativity, values, traditions, and histories (See Appendix
D on page 284). A traditional ruler, Dick Dembo (2004), stated that
Performers chant, recite poems, compose songs and create fiction. The teaching
time frame is continuous, based not on a block of classroom time like a
semester, but rather a flow of teaching with topics determined by the season of
the year and what is happening in their lives. This includes climatic seasons,
annual rites and holidays, market days and emergency events (birth, sickness,
death). Daily life is the classroom. The information shared and the activities a
person participates in are according to the age and the ability of the individual.
Daily events, as they occur, become the curriculum of teachable moments. That
will include on-site, hands-on instruction such as: how to hoe corn rows, how to
make a sacrifice to idols or how to identify both human and animal footprints.
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Then, there are the unplanned events to be explained, such as death or the sudden
arrival of a situation.
The family or group was a second teaching method of the Kaninkon people. The
Kaninkon traditional African educational system is family-centered, with adults, formally
and informally teaching a flow of information appropriate to the student's age concerning
all daily aspects of daily life as events occur. The Kaninkon person learns through
participation. "The students learn and do things together with the teacher" (Chegong
2004).
Another aspect of the Kaninkon learning style is that they do better in groups,
rather than one-on-one. The Kaninkon society is group-oriented and interdependent.
Little is private. "The Kaninkon people resort to group training of the children for many
reasons. One is for security and the health of the people. A sick member of a family may
move to stay in another person's house" (Runa 2004). In his study of the Kaninkon
people, Meek reports the reason why a sick member may move to another person's
house:
Sickness is commonly attributed to witchcraft or the machination of persons who
are evilly disposed. By removing yourself (sick person) from the locality, you are
removing yourself from local poisonous influences, which are often ascribed to
the activity of jealous half-brothers or their mothers. And so we find the custom
. of a sick man taking refuge with his mother's family. (1978:34)
The second reason is to enable the group to exert proper discipline on the
children. "A child is everyone's, whether he is good or bad, though when he is bad
people accuse his family" (Laraba Jatau 2004). In the other hand, well-disciplined
children may be thought of as well trained and are often commended for their manners.
Such children are said to have demonstrated proper cognition and are perceived as
thinkers already (Jatau 2004).
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In summary, factors to consider from Kaninkon traditional education that are also
practical and beneficial in discipling believers, and more importantly in church
leadership, in tem1S relevant to the culture includes: (1) Location -- students are taught at
horne in the villages. (2) Curriculum -- on specific current events and according to the
maturity of the student. (3) Time frame -- not determined by the teacher and student, but
can have periodic or continuous availability. Also important to consider is repetition of
information. (4) Teachers -- mature adults teach the younger ones. (5) Teaching methods:
(a) a teacher is a role model to be emulated. (b) a relationship of a teacher working
alongside the student is the basis of the teaching and learning process. (c) young ones are
included in the adult decisions. And (6) students are taught in groups, rarely as
individuals. There is an unprecedented opportunity facing the Christian church to
establish a discipling methodology, modeled by the Scriptures, that will be at the
same time relevant to the Kaninkon setting.

Summary
The Kaninkon ritual practices help a person is to be born biologically, religiously
and socially. The processes of maturing a person include birth, participating in the ritual
and symbolic life of the society and traditional education. Rites of passage are central to
the discipling practices in Kaninkon society. To become a person is not a one-time event,
but a process. To continue to remain a Kaninkon person, one has to renew his or her
position through annual, occasional, and daily ritual activities. A stranger, however, could
be converted and incorporated into Kaninkon cultural life through cultural regeneration
and cleansing rites and the strict observance of religious rites and social values.
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Disciple-making programs must come out of human experience, not from abstract
ideas and concepts. Such programs must include illustrations and stories related to the life
and events the disciples can see, touch and experience. Kaninkon disciples need to see
and understand the real world facing them in their homes, schools and churches. The
disciple-making training needs to relate to situations faced by Kaninkon mothers, fathers,
children, students and relatives. The disciplers should help the local disciples solve their
own problems through interacting with the real world around them as well as develop in
their relationship with God through a culturally relevant discipleship. A disciple-making
model presented in the next chapter will meet this need.
As we examined biblical models of discipleship in Chapter 4, we saw how
discipleship was conceived and practiced in the Old and New Testaments. Elders and
other religious specialists like priests, prophets, kings and teachers guided the Old
Testament society. God was known through natural revelation and theophany. The
Jewish life circle included marriage rites, birth rites, childhood training and other
socialization processes. Jewish social structure provided a conducive atmosphere for the
local educational system. In the New Testament, revelation was enhanced with the
coming of Jesus, who was both God and a Jew. Jesus transformed the Jewish traditional
training or socialization into what we have today as discipleship.
The SIM and ECW A have featured principles of discipleship found in the Bible
(especially the New Testament) and pedagogy and materials from the West. But that
approach does not seem to work well. Moreover, Jesus Christ did not leave behind
exactly prescribed programs or stages for discipling believers, although his own life was
a compelling personal example of discipling. Jesus gave the church the basis for models
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and examples (principles) for doing discipleship, recorded in the Gospels, but these
principles should not be regarded as rules for all places. For many reasons, Jesus is a
model. He selected a few people, the Twelve, and invested his life in them. He used his
own cultural genres (stories, proverbs, idioms, the natural environment) to evangelize and
to disciple his followers. It was not the intention of Jesus to use a programmatic
approach to discipleship, as SIM and ECW A have been doing (See the ECW A
organizational structure in Figure 2 on page 37). A relational approach is what Jesus
exemplified.
In this chapter, we have surveyed Kaninkon discipling practices. The Kaninkon
people conceive and "disciple" their members through life cycle rituals, elders and
traditional teachers, social control mechanisms, and non-systematized, yet effective
traditional educational strategies. The Jewish models are closer to those of the Kaninkon
people, although different in many ways. Every Kaninkon person can follow Christ
according to the light of the Scriptural realities in the local context, as guided by the Holy
Spirit. The questions are: What are the most relevant models of doing discipleship among
the Kaninkon Christians? What materials or facts are needed for such discipleship? What
structures are necessary for indigenous Christian discipleship? Who are the agents of
discipleship among Kaninkon Christians? Chapter 6 will seek to provide answers to these
questions. This study is sensitive to culture, and also committed to biblical truth and
fruitful Christian ministry. This blend of both aspects is reflected in the new discipling
model presented in the following chapter.
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Endnotes

I I explained in chapter 1 the difference between disci piing and discipleship.
Discipling refers to biblical practices of helping others to grow as disciples. The verbal
form of these words is j.Jar'l&T&VOJ, that is, make or, become disciples (Matthew 13:52;
27:57; 28: 19; Acts 14: 12). Discipleship, however, implies the process of growth of
disciples. It has to do with methods, models, and theories of making disciples; it is about
techniques and tools of the Christian faith and discipling. Discipleship is the ongoing
growth to become like the Master, Jesus Christ.
2This type of sacrifice is usually given to those who give charms and amulets to
hunters and travelers so that when a wild animal or an enemy is attacking them, by
touching the charms or amulets, they can disappear without being hurt.
3Biblically, God created two separate "persons," Adam and Eve, but recognized
that Adam was lonely, incomplete (Genesis 2: 15-23). This assertion challenges some the
Kaninkon beliefs, but also affirms others.
4Mrs. Kande Wanijo gave information about the first day of a wedding at my
interview with her at Ungwar Baki, Kaninkon on December 23,2003. She is one ofthe
most respected women in the Ungwar Baki village. She was in a prominent traditional
religious leader before she became a Christian.
5MrS. Yaka Bako gave information about the second day of Kaninkon wedding at
my interview with her at Goska Kaninkon on December 28,2003. She has been a
weddin~ official.
~ev. Yakubu Maisanda gave this information at my interview with him at Amere
Kaninkon on January 4, 2004. He is well versed in Kaninkon culture. Though he is now a
retired clergy, he still commands respect because of his knowledge of the cultural
systems of the Kaninkon people.
7What is traced through patrilineal descent is a social construct that can serve
several functions: (1) It may be the charter for forming groups for various purposes. (2) It
may be used as a criterion for membership in a group. (3) It may be of use to guide
succession to positions of leadership and inheritance of property rights. On the other
hand, kinship is a system of terminology and relationships that establishes relationships
with a variety of blood and fictive kinfolk.
8The Kaninkon people call circumcision siyad kpak. Siyad means, "to show or
introduce," while kpak means the bush or a big space. Siyad kpak then would mean to
introduce the initiate into a new space or something he (the initiate) does not know. In
Kaninkon society, kpak (circumcision) is also derived from the concept of a square or a
big field. A big square in the village is called kpara. Again, the closer meaning of
circumcision in Kaninkon is kpakpak, which is an object the people get from a tree and
used to blow or to make the horrifying and frightening sound that all divinities make. It is
believed that kpak used to occur under a kpakpak tree, and so the name might have been
taken as kpak.
The Kaninkon people do not seem to have a definite word for circumcision that
may fit the Old Testament's concept. Moreover, circumcision among the Kaninkon

198

people today occurs earlier than before. Male children today are circumcised within the
week of birth. And. circumcision today in Kaninkon is done individually, and without
group process. This study is not only concerned with physical circumcision, but the
spiritual one, which is for both male and female in the body of Christ. The argument
statement of Jeremiah (6: 10; 4:4; 9:25-26) and Stephen (Acts 7:51) is applicable to the
Kaninkon people - male and female. Although they are physically circumcised, the
Kaninkon people are like the uncircumcised. Though they claim that they know God,
they do not consecrate themselves to the Lord.

CHAPTER 6

Christian Socialization
In Chapter 2, we discussed the ECW A national church and its concepts and
practices of discipleship; ECWA is focused on "teaching them." Discipleship in ECWA
currently emphasizes teaching doctrines through its programs. Since ECWA at the
national level is not designed to relate directly to the local members, it cannot be effective

in making disciples of its members there. It is only the ECWA at the local church level
that can live out the faith through creating specific practices, forms and rituals. Christian
socialization, the theme of this chapter, is all about self-theologizing and self-discipling

in Kaninkon local context using rituals and the Kaninkon life cycle.
Disciple-making means living out the Christian faith in a social and cultural
context. The main questions are: Can social or cultural practices help people to live out
the Christian faith in their society? Can local socialization processes of the Kaninkon
people help the local members understand Christianity and live it out more fully? Can the
ECWA local church take responsibility for developing disciple-making programs that are
contextualized to fit local church situations?
ECWA at the national level cannot help its local members learn, grow in and live
out their Christian faith; but this is what Christian socialization is all about. The church
leaders are to help the local church members reflect in practical and theological
discussion on issues that affect their lives directly. It is the local church that will help
local church members "teach them to observe" all that Jesus teaches (Matthew 28: 19).
Pastoral counseling, in-service training, and critical contextualization processes are more
effectively done through the local church, not the national church.
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While the preceding Chapters 4 and 5 discuss discipling practices among the
Jewish people and Kaninkon people, this chapter focuses discussion on creating a new
model for doing discipleship among the Kaninkon people. This is called Christian
socialization. It answers: What is Christian socialization? How is this applicable to the
Kaninkon people? What are the foundations for Christian socialization and what are its
possible results?
The Need for Christian Socialization
The need for disciple-making has been stressed in Chapter 3, where.we see some
scholars advocating the indispensability of this biblical mandate. Discipling must be our
priority because it was the last command of Jesus to his church: to make disciples of all
the nations (Matthew 28: 19). SIM and ECWA are consumed by their passion to
accomplish one part of the Great Commission, evangelism, to the detriment of the second
part, making disciples. Because this neglect, after over 100 years of serving to win souls
for Christ among the Kaninkon people, many ECWA members still feel that the church
has not done well enough. They may suggest that the church has "failed" in its full
command. A few comments from Kaninkon ECWA members portray their despondent
hearts. These quotes seem to be long, but because they reveal the hearts of many ECWA
members in the local context and other contexts, I wish to quote from verbatim reports.

An elder in one of the ECWA churches in Kaninkon, and a traditional ruler,
revealed the mind of many ECWA adherents in these words:
The people before, especially the elders of the village, were more cooperative and
united than we are today. The reason is that they had one religion and common
customs. The elders cooperated with one another because their common meeting
point was their religion and no one could do anything wrong [that] would go
unpunished. If someone committed a religious offence, wherever he went in
Kaninkon he would be judged the same. No one would commit an offence in one
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village and then run away to another village and be free from the consequences of
his offence. But today, we elders are not united in what we do or think, and so we
cannot guide or lead the younger ones as in the past. For example, if I discipline
my son or daughter, someone in the village will talk in support of him. People
today commit an offence in one village and run away to other villages as refugees,
but in the past there was nothing like that. A child in the past was most often
disciplined by his or her uncle or cousin. But today it is not the same. Things have
changed but to our detriment. There are many abortions, premarital sexual
intercourse, young people are dying prematurely, people are lazy and so there is
lack of enough food, elders are not respected, customs and cultural values have
disappeared. If Christianity would do much better than the traditional religion, we
would do better too; I long to see that difference very soon. (Mamman 2004)
Another die-hard ECWA elder also lamented
Things are different and may be worse because modern people have succeeded in
revealing the secrets of the religious cult to women. I strongly feel that we should
remember our traditions alongside of the God of Christianity that we now have,
and then things may be better for us. Children disobey and there is no proper way
of discipline as there was before. The discipline of Rim was stronger than the
discipline of the [Christian] God that we have today. The Kaninkon traditional
religion originated with the women and then men came and took it over, and there
was order in the society. But now that we have revealed the secrets to them, and
they may want to come back and sack the men and take over. This is why things
are not as orderly as they were in the past. (Kalma 2004)
The above representative voices may convince the reader that if there is any time we need
a culturally relevant discipling model such as Christian socialization, it is now. And it is
now or never as we do not know when our Lord will return return. The main question is:
What is Christian socialization and what will it do differently in order to avoid future
lamentations from the members? The next section seeks to answer this all-important
question.
What is Christian Socialization?
The comments of the indigenous Christians quoted above are disheartening to any
kingdom-minded Christian. As we have seen definitions of socialization by Jacob
Loewen (1967), Margaret Mead (1964) and Frederick Elkins (1960), we should
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remember that socialization is found in every social context, since this is the way that all
people learn the requirements of their social group so that they can function in it. As a
child grows, he or she develops in many ways: physically, mentally, socially, and, of
course, religiously. Like the newborn child, the new Christian believer does not know
what is ideally expected of him or her in the new community of faith. Christian
socialization is the process by which a Christian learns, within his or her local cultural
frame of reference, the ways of the Christian community so that he or she lives
responsibly and accountably among the believers and the non-believers. Christian
socialization of the new believer has a broader application - the believer ultimately
becomes a mature Christian who has learned the ways of the local Christian community.
Christian socialization deals with the process that helps the new believer become a
functioning member of the society.

The Nature of Christian Socialization in Kaninkon Context
This disciple-making model does not come from out of the blue but emerges from
existing practices and concepts that are appropriate and relevant to those concerned. The
foundations, method and criteria of this model will consider Kaninkon worldview and
culture, Hiebert's method of critical contextualization and Taber's criteria for
indigenization of theology.
Functions of Worldview and Culture in Christian Socialization
In Chapter 3, I have explained how the concepts of world view and culture affect
any human situation. Because a long discussion has already been provided I will only
briefly restate what the terms mean and how they are applied directly to the Kaninkon as
a means to help in their discipling. While Kaninkon culture is a vehicle into the people's
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worldview, their worldview is a mirror into their being, and without considering this, the
church will remain in Kaninkon land like a tree log in the water. For this reason I have
decided to come back to a further discussion on worldview and culture.

Worldview

Figure 6: Interrelationship of Worldview and Culture
(Adopted from Dr. Norival Trindade 2004)\
The Kaninkon worldview gives meaning to existence and without it life would not
be worth living. We cannot understand the significance of world view without knowing its
functions for the Kaninkon people in relation to our new discipling model: Christian
socialization. According to Malinowski (1945:23), a worldview functions in different
ways within a culture. Kaninkon world view helps explain how things got this way and
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what keeps them this way. Again, their worldview validates, evaluates and sanctions the
basic institutions, values and goals of the society, giving the people the impression that
their approach is right, and any other approach is inferior, maybe even wrong.
A worldview provides people with the assumptions about whether they evaluate
one kind of thing as good or bad. For example, taboos and social mechanisms reveal what
they value and what they do not value. They positively value certain things because they
have learned to consider them good. They negatively evaluate other things because they
have been taught to assume that they are bad or improper. Their creed and moral code
hinge on worldview as a reflection of their collective cultural values. Good discipleship
will help local believers value Christianity, not only as a religion of all people, but also as
a means of salvation in Christ - the Supreme Ancestor and Intercessor.
The Kaninkon worldview also provides psychological reinforcement in times of
crisis and moves people and their culture toward integration. Their culture is integrated
well enough so that whatever affects one part of the culture automatically has
ramifications throughout the rest of the culture. This can happen because their culture
centers on the same worldview. Thus, their assumptions hold things together. The
Kaninkon world view principle, for example, is communal and they practice
. communalism in virtually all areas of life.
I have stated in the previous discussion how the Kaninkon build their houses close
to one another in order to maintain their oneness in discipling their children. The SIM
missionaries did not understand traditional societies in relation to the gospel, and likely
the best the missionaries could do was to follow their ethnocentrism and to consider
traditional practices as an "evil" that must be eradicated in the name of God (Hiebert,
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Shaw and Tienou 1999:287). But since culture among the Kaninkon people is an
integrated system of their religious belief and practices (The Willowbank Report 1978:7),
local believers became split-level Christians.
The model. Christian socialization, will help Kaninkon Christians reevaluate their
prioritized allegiance in the light of their reconstituted faith in Christ. Through relevant
discipleship, their allegiances must be first and foremost to Christ and to his church. The
model will be based on the outcome of changes in the local culture carried out through
local church members. The Christian socialization, although based on the Scriptures,
nonetheless must use local symbols, genres and media as much as possible in order to
have the greatest impact on the Kaninkon society. However, the Kaninkon culture itself
must undergo some transformational change also, in line with the gospel. This study
neither validates nor invalidates the Kaninkon cultural practices blindly.2 To validate this
culture would be to accept its way oflife as it is without explanation or apology.
Kaninkon culture must be adjudged worthy of being heard and thus worthy of
respect equal to any other culture. Moreover, Kaninkon society is an interaction of people
sharing a given culture, resulting in their socio-cultural setting. This study is very
interested in the Kaninkon "culture ideal" and "culture pattern." The culture ideal is the
verbalized formulation of normative patterns for behavior as stated and accepted by the
members of the culture. For example, they all agree and practice rites of passage for
every member of the society. They also practice Kaninkonization or the perpetuation of
one's identity and membership in the society. In order to bring changes that will help to
precipitate the acceptance and usability of the new model, this study will affirm that God
created Kaninkon culture as the tribe came into existence through the creative power of
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the co-creators of culture: God and the people. Again, we will confront some areas of
culture that have helped facilitate human rebellion against the Creator, but aspects of the
culture affirmed or transformed by the gospel can be used in constructing Christian
socialization as a model for relevant discipleship among the Kaninkon. Anthropologists
have propo~ed methods to introduce change that will result in Christian transformation
that is carried out through the culture itself.
Method of Critical Contextualization
In a classic missiology article, anthropologist Paul Hiebert presents a method of
relating the Christian message to any local setting which he calls: "Critical
Contextualization" (1987). Hiebert's method provides this study with a foundation for
guiding the local Kaninkon people to be helped and to also help themselves in making
sense of the divine message that came to them. As the model remains indigenous, it will
engage Hiebert's four stages of critical contextualization discussed below.
First, the Christians in ECWA churches in Kaninkon are to study their culture
inductively and critically, gathering every bit of evidence relevant to every issue under
investigation (Hiebert 1987:107). For over 40 years Idowu has made an appeal that "the
indigenous beliefs of Nigerians should be studied, with deep thinking and meditation,
without prejudice and preconceived notions. A church that is imprisoned within foreign
structures cannot produce an indigenous theology" (1965:23). Bujo affirms Hiebert's
point that, "In relating the gospel to the local culture, the African Christian church is the
hermeneutical community that is involved in theologizing issues for their context"
(1992:65). The basic issues of investigation and discussion must include polygamy,
witchcraft, the peace of Jesus Christ, Kaninkon sexuality and AIDS. Other issues should
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include what Grimley and Robinson discovered about how the Kaninkon people become
Christians: (1) through close personal attachments between blood and marriage kin; (2)
through homogenous units; (3) through a strong system of seniority that reinforces both
authority and responsibility; and that (4) their religion is integrated into every part of the
Nigerian life, and many other ways (1966:356). Local indigenous theology will provide a
reasonable foundation to the study of their culture. Lamin Sanneh opines that such a
commitment must "pay attention to cultural themes, such as hymns and sacred songs in
the local language, music, the decorative arts, and the writing down of local stories,
myths, the folklore; it is this prior sense of the sacred past which attunes the African to
the message of Christianity" (1983 :247).
Second, the Kaninkon churches should study Scripture inductively, focusing upon
those passages are relevant to the specific issues under investigation. For example, what
does the Bible say about love for one another, making peace in the society or being a
good citizen or member of a community? What does the Bible say about sickness and
healing? What does the Bible say about the position of women in the society and the
church? Biblical investigation and discussion must address the issues enumerated above.
Third, the Kaninkon churches will then decide what should be done with the
issue under investigation. No idea should be forced on the people. They need to select
what is appropriate for them, with someone biblically trained, a pastor or a church
elder, providing them guidance. The Kaninkon people "have their own right to express
Christian faith in their own idioms, proverbs, myths, symbols, thought patterns and
cultures" (Bujo 1992:32).
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Fourth, the above process should lead the group to choose some options in
response, which include the following: (1) if the phenomenon or issue is not unbiblical it
could be used, and if the phenomenon or issue is unscriptural it could be rejected. (2) It
could be modified to yield explicit Christian meaning. (3) A functional substitute from
another source could replace it; the community could create a new functional equivalent.
(4) Always the Christian community should plan on when to put their chosen model or
practice into action. In this way, Kaninkon people would have a God-given opportunity
to express their Christian faith in their own idioms, proverbs, myths, symbols, thought
patterns and culture. The church beyond the Kaninkon setting, too, could challenge or
correct the choices which they have made.
Christian socialization will help the church in many ways. First, it calls for high
level of participation by the members of the Kaninkon Christian community and the
freedom to develop appropriate worship forms. It abhors the importation of theological
systems from one context to another. Second, it approaches all of its programs from a
capacity building perspective. The philosophy of Christian socialization is to work within
the indigenous structure and builds on-the-ground capacity so that local believers help
themselves. Christian socialization builds churches that have continuity with history and
tradition while breaking new ground to devise new traditions. Third, it helps the church
grow spiritually by teaching discernment and by helping people learn to apply scriptural
teachings to their lives. Above everything, Christian socialization will help the
Community of believers to "discern" issues that affect the lives of the members. Thus,
Christian socialization will encourage the Kaninkon church and empower it for two
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additional "selfs" -- self-theologizing and self-discipling -- so that it can realize its
fullness in Christ.
The basic idea for this Christian socialization derives from Mead (1864), Loewen
(1968) and Elkins (1960), but the biblical principles to form the model are from Charles
Taber (1978) along with the strong advocacy by Idowu (1965) for an indigenous church.
These join to prepare the way for this model. 3
Criteria for Christian Socialization
Charles Taber (1978) shows some ways that will help every local contextualizing
community "do" its own theology confidently, and yet without or with negligible,
syncretism. The Christian socialization must not unite or reconcile biblically revealed
Christian truth with the diverse or opposing tenets and practices of non-Christian
religions or other systems of thought that deny it. Therefore, in order to produce and
practice Christian socialization without being syncretistic, this study will suggest
applying the following criteria to determine the strength and success of Christian
socialization in Kaninkon Christian churches.
First, Christian socialization is biblical, for it is the appeal to the Scripture that can
free it from all bondages, in this case the bondage of Western categories and
methodologies (Taber 1978:71). The Bible is the yardstick for Christian socialization as it
seeks to reproduce the truth of God.
Second, Christian socialization is theocentric, as it seeks to affirm the
transcendence, and, of course, the immanence, of God. God is there and also here; he is
both transcendent and immanent. He is the Creator and infinite, while the Kaninkon
people are creatures and finite.
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Third, Christian socialization is Christocentric, as Christ is at its center. He was
and is God and the Word among us. He is the only means of access to God's gracious act
of redemptive offer (John 3:16; 14:6). Christian socialization seeks to start ever anew
from the focal point of the people's faith, which is the confession of Jesus Christ who
died and was raised for them.
Fourth, Christian socialization is relevant and radically anthropocentric, as it
affirms the positive values of the Kaninkon culture, and it also challenges those aspects
that express the demonic and dehumanizing forces of evil. The Gospel must both fulfill
and judge the Kaninkon culture. Therefore, Christian socialization is prophetic within its
context.
Fifth, Christian socialization is produced in dialogue with the hermeneutical
community of believers, and with the world (culture, politics, economics and social
systems) in which it is being evolved. However, in Christian socialization it is important
to maintain in a proper balance both the autonomy of its producers and users in working
out their indigenous theologies, and the interdependence of all parts of the body for the
enrichment of all.
Sixth, Christian socialization is flexible and open-ended. This Christian
socialization does not [emphasis mine] claim to be absolute or final; as the Kaninkon
society and culture evolve, issues change their complexion.
Seventh, Christian socialization is pneumocentric, as it subjects itself to the
workings and leadership of the Holy Spirit. Taber opines that "it is only as the same
Spirit who inspired the Scriptures directs the community of believers in its understanding,
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in its application, and in their obedience to it, the doctrine will be able to play its full role
as that teaching enables the Church to be the Church" (1978:76).
Finally, I will add an eighth to Taber's seven points. Christian socialization must
include males and females; it cuts across gender lines. In Christian socialization the
Kaninkon females will realize that they are also the Image of God as they become
involved in active disciple-making among the Kaninkon believers. Christian socialization
is an inclusive program of the church.

Christian Socialization Practiced in Local Context
Using the Kaninkon worldview and culture, and adapting the method of critical
contextualization and criteria for fashioning a foundation for our new model, the
Christian socialization will be put into practice to create growth and vitality in the church
in Kaninkon society. I propose four major areas of socialization that are strongly present,
identified from the data gathered for this study. These are discussed below. The choice of
these areas is by no means exhaustive. There are possibilities of identifying other more
immediate discipling needs and issues within the daily cultural experiences of the people.
But the highlighted points suggest an outline of the remainder of this chapter. While the
first and second areas point to the entrance into the religious life of the people, other
areas are to nurture the growth and perpetuate the membership of those already in the
society. We now examine how rites of passage can be used to initiate and disciple local
Kaninkon Christians.
Entering Kaninkon Religious Life
The areas of Christian socialization that follow will be described and interpreted
with appropriate anthropological theories and pastoral reflections.
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Using the Rites of Passage for Disciple-making. The feeling that the Kaninkon
circumcision rite can be adopted for Christian discipling arises from the fact that people
learn easily and quickly within the frame of their reference. Hence the new model
suggested in this study, Christian socialization, could employ the local Kaninkon
ceremony of this nature as a means to disciple their believers. This will make the
Christian message relevant and life-changing for the people. It is expected, therefore, that
those who will contextualize the Christian ceremony from the traditional one will be the
local Christians; and these people have been termed the "hermeneutical community"
(Hiebert 1987:103), the "interpretive community" (Zahniser 1997:112), or what I would
prefer to call the "theologizing community.,,4 These terms will be used interchangeably to
mean the same thing.
The process of the new model of Christian socialization will utilize phases of
critical contextualization because it will help the church to deepen its understanding and
commitment to Christ. Let me briefly restate that here it will include the following: First,
the contextualizing community will study the culture inductively and critically, gathering
every bit of evidence relevant to the issue under investigation. Second, the community
will also study Scripture inductively. Third, the community will decide what should be
done with the issue under investigation. Fourth, the people will put into practice what
they have chosen to be a suitable model for themselves.
Phases of Christian Socialization. My model for Christian socialization does not
seek simply to replace Western techniques or interests. The circumcision rite is a tradition
that has passed through many generations, and is an extremely important moment in the
life of a Kaninkon person. The excitement generated when the society conveys the
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meaning of this ceremony to its members is a major source of the bonding process. The
explanation to those concerned about the ceremonies is that this is a central Kaninkon
religio-cultural tradition. Adapting the Christian socialization rite to more a sociopsychological and spiritual passage rather than a physiological passage gives the
Kaninkon people great latitude in using it. Further discussion on determining suitable
marriage ages for their children and the proper time to establish the Christian
socialization rites de passage ceremony will be needed.
UtiliZing rites of passage theory as well as rituals and ceremonies should be
examined in terms of traditional Christian meaning (See Chapter 3 page 94). Ritual is
a prescribed formal behavior (Turner 1967: 19). Mary Douglas says that, "Ritual is a
form of communication" (1996:21). People should focus on the positive value-related
elements that could be easily expressed in Christian meaning and discard those
elements viewed as negative or neutral, that is, of no apparent or obvious value to the
Christian tradition. Upon researching the rites ofpassage, one finds three major
phases to such a rite. The first is preparatory, and the emphasis is on ceremony and ritual
purity. Van Gennep, refers to this stage of rites of passage as the pre-liminal phase (cited
in Victor Turner 1969: 166). The vuwen or initiate is introduced and the community
participates at the invitation of the parents and elders with authority. The second is
separation and has two stages embodied in the experience for the initiate: exclusion, living
outside the village, and the instructional and educational experience. This is the liminal
stage. The third stage is the reincorporation phase, which is the most significant in terms
of our utilization of the Christian cross-cultural discipling model. Van Gennep classified
this [mal phase as the post-liminal. In the models of Turner and van Gennep, liminal and
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post-liminal phases provide a bounty of commonality central to the purpose and function
of the Christian socialization rite. For tins reason we used this phrase in creating a
Christian cross-cultural discipling model.
We highly recommend that Kaninkon Christian churches start the Christian
socialization rite in its discipling ofNikyob society by imparting its purpose and meaning

in their outreach discipleship strategies. It is very important that tl1is rite retain the
traditional cultural significance to the community and function as a ceremonial rite that
confirms adult membership to Kaninkon people. Community participation is an
opportunity to tell the story of Christ to the Kaninkon people in a manner that will appeal
highly to many of them.
This writing presents both procedure and insightful comments on how to reach
and nurture the Kaninkon Christians in the church. The procedure is in line with the
tribal people's way of "seeing is believing," which sustains and requires their use of
rituals at all ceremonies. Comments are given here on how this procedure might best
work out for the people. For example, at every stage of the rite I explain how that step
should be taken in moving the Kaninkon person practically from his or her natural
community into the Christian community. I then comment on how some things done
in the cultural setting are either good for the church to adopt or learn from or, they do
not agree with the Christian tradition and Scripture so that the contextualizing
community should avoid them. An example of Christian socialization of circumcision
rite, interpreted through ritual process, follows.

Phase 1: Separation. Christian socialization in context is an effort to reform the
circumcision rite into a Christian initiation rite for the Kaninkon Christians in the ECWA
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churches. The separation stage is characterized by making sure that each family has
sufficient food, so that they will prepare enough of it for the initiate who should have
completed the previous stages like kwoishi, manyang, and nkwe, and should be at least be
13 or more years old. The two people who will take care of the initiate are selected, age
mates play and prepare together, and the hut is prepared. The discussion below seeks to
explain how the Christian church can use the Kaninkon circumcision rite to develop
people for spiritual and social responsibilities.
The data from this study suggest that the Kaninkon informants felt that the society
is not as good as it was, or as it should be, because things have changed. This indicates
that there is no existing approved and acceptable avenue to train and teach morals to the
younger ones. Hence, the comments, "children are spoiled. Today is worse than the olden
days. In those days, children were taught to respect and obey the elders of the society.
But it is not so today" (Chegong 2004). Another informant declared, "We always trained
the children for our society, but today children are trained and taken away from their
parents, clan, village and tribe. Some are living in cities, but they come back during
breaks causing problems, as they do not understand us and we do not understand them"
(Ishaya Baneb 2004).
Remarks above suggest there is a serious problem in the Kaninkon society now:
the lack of training the young ones for social responsibilities. The Christian church will
do well to be involved in the training of young people for both the church and the society.
For example, the church ought to train members to take on responsibilities for the benefit
of all people. Such training could be organized similar to the Kaninkon first stage of their
circumcision rite. The indigenous Christian discipling rite would be implemented with
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invitations being sent to all of the church elders and members in the Kaninkon society,
and an extravagant celebration would be planned. This would include, but not be limited
to. festive costumes. Christian witnessing. praise and worship songs, a sacred place or
space established for days of the ceremony, sacred dance, sacred drama and Biblical
preaching with church leadership. The prescribed period of testing can be supplemented
by reading the story about Christ in the Gospel according to Luke 4:1-13.
The initiates, male and female, will be treated much the same way with a major
emphasis on teaching them the living Word of God, or the Holy Bible, in relation to
edifying Scriptures for young people. The identification of Jesus Christ and Christian
values will be repeated themes from Scripture and Christian tradition. The symbolic force
for the communal celebration and feast will be expressed by the Master of Ceremonies, a
respected spiritual cadre of elders from the immediate community and surrounding
communities to tell the Kaninkon folklore, recite their proverbs and selected Holy
Scriptures found from the Gospel such as Luke 2:41-52.
The preparation of the training hut, or room or camp, will be elaborate during the
anointing with water and oil for all able to enter. This includes the church or the hut and
the area around the "sacred space." The pastor with the elders will consecrate the training
room. Firewood and fire will be utilized to establish the "sacred space and time" for the
cleansing or purification by the Holy Spirit. Everyone would be dressed in their finest
garb and will enjoy the extremely festive atmosphere. Children will be given a prominent
role in the ceremony, especially the vivacious sacred dancing, sacred drama and the
singing of praise and worship songs throughout the celebration. The focus will be to
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prepare the younger ones through edification and excitement about the ceremony for the
day when they will become initiates.
Maturing Leaders (Male) for Christian Responsibilities
The Kaninkon people consider it a mandate to train their people to become mature
for the good of the society. The circumcision rite provides the Kaninkon people
opportunities to teach their children: (1) a sense of orderliness as people get to know that
everyone has to through a process before getting what he or she may want, (2) that
nobody is an island, for all belongs with and for the society, (3) that purity and good life
must be valued and rewarded, (4) that to become man is not a one day's job; it requires
patience and perseverance in order to succeed in the good and great things in life and (5)
to help connect the young ones to their ancestors.
The first four concepts of Kaninkon rites of passage are of great value even to the
church. Our God is not a God of confusion; our lives need to be in line with his demands.
The church should have adequate preparation for its members and those who are to come
from outside. The church is made for all people, regardless of race, gender, color and
physical appearance. The purity of a good life among Christians should be such that
outsiders can see and admire it. The church embodies the rites it teaches. Rituals should
help make the believer a better person. The Kaninkon circumcision rite is meant to help
members persevere through this life's demands. This is what discipleship is all about: to
teach people to know what is required of them as they become like Christ (Luke 6:40).
Communal Events and Value Formation
The circumcision rite is a communal event. In view of the fact that no one is an
individual, whatever is done is by the people and for the benefit of the community. The
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family of the initiate prepares enough food. Some people are chosen to take care of the
initiate during the hibernation period. Other people prepare the hut. Along with his age
mates, an elder takes the initiate to the circumcision hut. Communal activities may help
lessen the intensity of the pain the initiate has to go through. The Christian community or

communitas should have certain characteristics that distinguish it from secular society, by
being a society that is "unstructured or rudimentarily structured and relatively
undifferentiated" (Turner 1969:96). This community should be a communion of equal
persons under who submit together to the general authority of the ritual elders.
The ECWA local church can take full advantage of the period of separation to teach
the Word of God to the initiate or new believer. The moral emphasis is in keeping with the
very character of the rite. The seclusion for some days provides a tremendous opportunity for
Christian discipleship by teaching the initiates practical matters of living the Christian faith
and preparing them for water baptism as the highlight of the ceremony, in the Church
setting. The baptism must be ceremonious so that the whole community is involved in
seeing that their member's life has taken on a new meaning.

Phase 2: Liminality. This second phase is particularly significant in its attempt "to
introduce the candidate into the human community and into the world of spiritual and
cultural values" (Eliade 1958:34). This liminal stage has to do with the real act of
remaking the person through intense teachings, explanation of the use and necessity of
the social laws or taboos and the declaration that those in training are successful or
unsuccessful. Initiates at this stage are "between and betwixt the positions, arrayed by
taboos, custom, convention and ceremonies" (Turner 1969:95). Kaninkon initiates sit on
stones, circumcised, eat unflavored food, take baths, but put ashes on their bodies
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throughout the liminal period, receive intense teaching on the history of their beloved
tribe, receive counseling from respected elders, compose a song for their graduation
service, and prepare how to face brutality from women when returning home. At the end
of their hibernation, the initiates are brought from the hut to the public and then they
return to their various homes.
ECWA could use the present camp ministries for the liminality. As it is now,
ECW A, through the Department of Christian Education, takes students and youth for
camping many times a year. Intense teaching and training must characterize the waiting
period in the hut or at the campsite for all the initiates present. Traditional counselors,
most of whom are well respected and experienced elderly men in the community, set
aside different times when they all go together inside the hut. These men, specialized in
one area or another, will carefully design the curriculum. The main teaching, however, is
centered on topics like sex, marriage, family, and good home management.
Discipline is also another major element of the counseling process. While the
counseling is going on, an initiate sits down on a small mat (nhuhl) with face down, as a
sign of respect and total submission. It is actually considered rude for him to laugh, talk
back to the women or ask any question unless he or she is asked to do so. As Christians
anticipate their entry into the church, however, they will be allowed to ask whatever
questions they have so that they may be nurtured. When Jesus was teaching he
encouraged people to ask questions that bothered them (Matthew 26: 17; Mark 9:33-37;
Luke 9:49; John 13:23-25; Acts 1:6).
Initiates are put on a special fattening diet in preparation for the final day.
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New oil (nyih) is brought to pour on the head of initiates when they finally appear in
public. The day prior to the final cerebration is marked by an all night cerebration of
drinking and dancing (zhiyohf), which literally means "social consent." This is probably
the first point that will include men, women and people who have come from near and
distant villages to join the cerebration. Along with the singing of songs, which usually
are in a form of teasing the initiate, is also some form of counseling.

Stage 3: Reincorporation. The reincorporation of the boys and girls who have
become Christians shows that they return home half-naked and are given a celebrated
entrance into their various homes. For example, a hoe is placed at the gate of the house
for the "born again" children to jump over before entering their homes. They return with
plaited hair singing and dancing. Their mothers anoint them with oil. They can marry, but
must not have sex before marriage. They return home with the feeling that they now have
God's powerful influence in their lives to bless, protect and guide them. Politically, they
have become members of the society. Spiritually, they are regenerated and ritually
bonded with tribal ancestors. Graduation ceremonies take many hours, and in some
places or houses, many days, depending of the wealth of the parents. How the church
constructs a ceremony to reflect the similar liminal activities of the Kaninkon boys is not
only good but is also very necessary. This is what the ECWA church will need to do in
this regard.
The ECWA church may bring the initiates (male and female) back into the public
by taking them to the church setting where a massive "revival-type" celebration will last
for the full day, followed by a communal meal as a symbol of belonging to the adult
society of the "new" Kaninkon people. Prior to the communal meal the initiates could
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have Scripture read to them, a passage such as the Gospel of Luke 4: 14-30, which would
provide them a clear witness of the power of the Holy Spirit. The meal to follow would
be Kaninkon food and huhu to symbolize the unity of the Kaninkon Christian community
- a sense of oneness. Uncles and aunties will lead them out of the hut or room, and large
baskets for offerings and gifts will be present from the community. Their parents
(especially the Christian parents, although non-Christian parents also could be allowed)
will present them with tokens such as the Bible, foodstuff and clothing for their initiation
into adulthood, and as preparation for their future growth.
The initiates will jump over a crucifix, or a blue mat with bright colors to reflect
their water baptism, or a red mat signifying, being "born again" and in thanks for the shed
blood of Christ for all he has done for them and will do for them in the future. At this
point Chapter 3 ofthe Gospel of Luke could be read in its entirety. Initiates will be
baptized at the church and their stories will be told, coinciding the story of Jesus' baptism
by John. Relatives will be asked to assist in the water baptism. A short and passionate
sermon will be preached to initiates and all future ones, explaining the complete meaning
of what the initiation of children into adulthood represents to the Kaninkon society. A
communal prayer will enable everyone to participate in asking God to prepare a place in
heaven for him or her and to strengthen belief in Christ.
Testimonies can be given at this time and Scripture reading from the Gospel of
Luke (5:27-39) as the communal meal and feast continues; and Scripture readings from
the Gospel of Matthew chapter 28: 19-20, to elaborate on the significance of baptism and
the teachings of Christ, from God by the Holy Spirit. The recurring theme of stories about
Jesus Christ will provide a litany of memorable connections for the initiates about their
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personal Savior. Jesus' separation from His parents is ideal for this occasion; and at this
particular time in the worship service portion of the rite ceremony, a reading of Luke
2:43-52 will leave an indelible spiritual and mental imprint on the moment in their "new"
life of adulthood. A large processional and parade celebration from the church through
the town or city will be the closing event for the ceremony. Plenty of singing of "Blessed
Assurance" and "This is the Day that the Lord has made; let us rejoice and be glad in it,"
taken from Psalm 118:24, will conclude the ritual.
For the Nikyob, celebrating the Eucharist at this time would be most appropriate.
This Christian response would edify the "new" Kaninkon convert in the community of
faith. The processional parade celebration from the church, after water baptism and the
Eucharist, would connect their "jumping of a hoe"s with significant new meaning for the
entire community. Giving thanks to God for the "new" adult members of the church
community and the community at-large, while giving thanks to Jesus Christ for his
redemptive work for the initiate would be an unforgettable experience for the entire
community.
Having Holy Communion as the ceremonial close done in the church setting
reinforces a traditional Christian symbolism to the rite and it empowers the community-atlarge with opportunity to edify the "new" adult within the life of the church. It serves to
connect Kaninkon society to one of the most significant fundamental traditions of
Christianity. If this takes place in the village's square or park, the ceremony would enable the
church to be a solid cultural witness to all present. Initiates and their teachers will create a
bond of love that defines their one community, with affirmation of tolerance and acceptance
of all through faith.
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Power to Bless
Each stage of an initiation is designed to confer some conceived power upon the
initiate. For example. when Jesus was baptized in the Jordan River, he was endowed with
the power of the Holy Spirit for ministry (Matthew 3: 15-17). Jesus also said that to all
those who put their trust him, he gives power to become the children of God. It must be
noted, however, that God gives power at his discretion for the sake of his ministry, and
not for any power-show.
Moreover, humans were created in God's image and endowed with power
(Genesis 1:26-27; 2:16-17). Although that power was never meant to make them equal
'with God, sin corrupted this power. In his research of the African quest for power,
Blaschke discovered that animistic religions are power-driven (2001:87). In the data of
this study we have seen that the Kaninkon people use medicine, charms and amulets to
get power to use for protection, blessings and guidance as they travel, or as they work on
their farms (Gaiya 2004). The church is a place where people with God's power gather to
worship the One Almighty, the most powerful and uncontainable God (1 Kings 18:16-39;
Matthew 28: 16; Acts 1: 8). The church must understand the thinking of the traditional
Kaninkon people from animistic background and encourage them to experience that
ultimate power which resides in God, so that they can proclaim it (Psalms 68:34;
Jeremiah 10:6). A Christian Kaninkon informant testified, "I was in the dark before
becoming a Christian and I know that Jesus Christ has "all power" for all that we need in
this life" (David 2004).

224

Moral Life
In Chapter 1 I mentioned evils that beclouded the Nigerian nation. For example,
HIV / AIDS has remained an urgent problem, because the Christian church has neglected
to teach about sexual purity as a necessary virtue. Zalmiser advises, "Christian disciplers
can learn both process and tools for discipling from religious traditions [This would
include for the Kaninkon values] other than their own" (1997:62). Without Christ,
traditional religiosity and morality can be like a plane without a wing or a corpse without
life; with Christ, moral virtues can be transformed for discipling Christians in Kaninkon
land.
In sum, this model enables most of the natural elements of the traditional rite to be
preserved. The liminality established by the rituals of silence and separation enhances the
teaching experience by bonding Christian meaning to the traditional symbolism of the rite
(Zalmiser 1997:97-98). Liminality also provides potential for communitas, a term coined
by Turner (1969: 131) to define a relationship between "historical, tangible, idiosyncratic
persons." This experiential relationship between persons is more immediate and intimate
than normal relationships that develop in the context of a culture's structures. Common
identity is on a human plane and not inhibited by status. Turner presents various types of

communitas, which assist us in the evaluation of our model. The seclusion and separation
in the training room possibly will create spontaneous communitas, where initiates will
form especially solid bonds. The elders and all others are edified reciprocally during the
given period. During this period of teaching and instruction, church elders can utilize the time
with initiates to forge genuine longstanding relationships with deep affection and trust. In this
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type of environment, the spontaneous and ideological communitas can be essentially the
same (Turner 1969: 134-137).
Continuing Christian Socialization and Deepening Members' Growth in Local Context
The preceding section seeks to address the initial cultural step that leads one into
being a person in Kaninkon society. Rites of passage provide everyone some kind of
open door into the religious, social and political life in the society. For example, in
Christianity conversion the first step is for one to enter the Christian fold (Acts 3: 11-19);
similar is any ritual process of the Kaninkon people.
In this section, we are discussing those areas of the culture that help a Christian
convert to grow, mature and yet, remain forever a Kaninkon person. The Kaninkon
person who is acculturated must nourish his or her cultural image in line with the
demands of the social expectations or social control mechanisms. To enter a place is one
thing, but one may still either recant or remain, and this is conditioned by life-sustaining
activities and practical ideals that permeate the totality of the society. The lament, noted
at the beginning of this dissertation, is that ECWA is aggressive in making converts but,
ironically, it is weak in making disciples. That is, people are confronted and conscripted
through evangelism, but there are no relevant means to mature and keep those already
inside the fold. Kaninkon social membership is at variance from that of ECW A. The local
people seem to be more concerned about how to make people Kaninkon. For this reason,
useful areas are discussed below with the hope that they will empower the Kaninkon
Christian community to reestablish their patterns of cultural life in conformity with the
Scriptures for the spiritual growth of their members.
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Prohibitions and Social Control in Christian Socialization
Kaninkon society is relational. In this society, "Morality is defined in terms of
right relationships (Hiebert, Shaw and Tienou 1999: 198). The Kaninkon people have
rules and human and spiritual relationships to focus on in all social interactions. They
have mechanisms by which their culture defines, identifies and rewards acceptable
behavior; and these mechanisms also seek to ban unacceptable behavior. They have rules
and social norms, transmitted from generation to generation by words and deeds. Some of
the rules are enacted through rituals as the need arises.
Kaninkon Social Control Mechanisms. The Kaninkon have channels and
mechanisms to control and guide their society in dealing with evil repercussions. Some of
these are mentioned below.

Law enforcement agents reinforce local laws for the community. Every Kaninkon
person is seen as accountable to them. We have mentioned in Chapter 5 that the divinity
known as Nyangbo is sent to punish children and women for wrongdoing. The Kaninkon
human and spiritual intermediaries promulgate and enforce laws of the society. For this
reason, cultural leaders submit to status reversal. That is, one may be removed from his
position for committing an act that is capable of destroying the social equilibrium.
Marnman (2004) stated, "Everything that is done to every person in the society is for the
good of all. No one is too big to be punished."

Shame and guilt are very strong weapons to control Kaninkon people. An
informant said, "In Kaninkon society, it is better to die than to cause shame to your
parents, house, and clan. When a child does something bad, the whole family will feel the
consequences. The offender and his or her relatives will be ashamed or guilty" (Kwalbe

227

2003). One basic concept is related to this: Concerning everything a Kaninkon is about to
do, he or she must ask: "What will people say? How will this affect my relatives? Will
the divinities feel okayT

Observability and social pressures are mechanisms used in a face-to-face society
like that of the Kaninkon. Because everybody knows everything about everybody else,
there is little privacy or concern for privacy. The foreign missionary cannot have "enough
eyes" to see or compete with the observability practiced in Kaninkon society. Everybody
is under the social watch of the people, and every person is concerned about what people
would say ifhe or she behaves in a certain way. Community consciousness is a very
strong tool in controlling every individual in the indigenous society.

Taboo. There are innumerable taboos in Kaninkon society, some of which have
ethical, social, hygienic and biological value. Kaninkon traditional life is governed by a
variety of taboos. Many values of life are produced and safeguarded by taboos. The
taboos are for economic, social and religious reasons. The Kaninkon elders, for example,
must give approval before people may eat new grain. This helps counter greed and waste
(The History of Madiyok 2003). Certain meats (snake and monkey) have been tabooed to
protect people from disease that comes through improper preparation of the foods. To eat
a tabooed food item without pennission is a serious breach that can lead to social
discomfort and even death (Goje 2004).
Religiously, taboos have often been created to reinforce fear of the unknown.
Kaninkon taboos are concerned with what is morally right or wrong and also with what
functions to keep away offense. "The taboos or laws lead the people closer to one
another. The taboos may help in transfonning regenerated and unregenerate Kaninkon
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people into maturity. A good person is one who is able to keep the taboos; the young ones
especially may suffer for breaking the taboos during their initiation" (Siman Maisanda
2004). It is for lack of the presence of some of these taboos today in Kaninkon society
that immorality has found a place. An informant said, "Things were good because people
were under control, but today things have gone bad. Children disobey elders and parents
and go unpunished. This is your time, and it is no better than ours at all" (Chegong 2004).
The local church should now recover many of these taboos but modify them for Christian
socialization.
The huhu rite is another social control mechanism in Kaninkon society. It is
reported that the rite is for cleansing the people and to protect them against any unknown
danger. Those who partake will die if after drinking the elements they then go out to act
wickedly against the society (Garasa 2004). It is believed that the spirit of the huhu will
trap the partaker. Thus, anyone who takes it will never want to do anything evil. This
help to control human excesses. Christian socialization will seek to adapt some aspects of
this rite for discipling church members among the Kaninkon people. Whatever is done,
we should not forget that God is our Protector against any danger of this life (Psalm
116:6; Proverbs 2:8).
Bible and Social Control. The need to understand and utilize cultural taboos
presupposes that there are similar practices in the Bible (Akins 2000:905). In the Bible,
especially in the Old Testament, is a collection of laws. The Pentateuch is also called the
Law or Torah of God (Deuteronomy 31 :26). The Israelites had 360 laws that they
observed (Dillard and Longman 1994:78).
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The ECW A church also has a set of rules that they call doctrines or articles of faith
and practice. All of these are stated in the ECWA Constitution and Bye-Laws (2000) and
the EClrA Minister 's Handbook (2002). These two documents serve as a mirror into the
life of the church. Transgressions that warrant discipline for every ECWA member,
mentioned in the previous chapter, are taken from the ECWA Minister's Handbook
(2002:83-84). Because the rules and discipline are made at the national level and
introduced at the local level for strict observance and implementation, they have not
seemed to help in the spiritual life of the ordinary local church members. They were not
drawn from the life experiences of anyone local group. Moreover, since ECWA has so
many cultural contexts where it is working one might suggest that the church at the
national level could never make any "law" that would make sense to all of them.
The ECWA audit reports of 2000 to 2004 confirm what I am saying. The reports
show that that church members break the church regulations and laws by acting contrary
to the constitution at will (ECWA Audit Report 2004: 18). Chapter 2 of this dissertation
mentioned how common embezzlement was last year by both the laity and the clergy.
That means that even those who fathom the law break it (2004: 18-20). People who live
together need something that will guide their behavior; but norms for these people should
created out of the members' own ethical, cultural and spiritual knowledge and belief of
what it means to be wrong and right.
Local control mechanisms for Christian socialization. The local church should
now recover many of these taboos and modify them for Christian socialization.
Meaningful disciple-making programs must recognize and make use of the local
Kaninkon concepts and practice of social control mechanisms. Christian practices often
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find backing and explanation from the local norms, rules and taboos. Moreover, many of
the laws of God are written in the hearts of the Kaninkon people as a result of the image
of God placed in them (Genesis 1:26; Romans 2: 14-16). The ECWA churches should
collect and collate all traditional social mechanisms and use Iliebert and Taber's methods
and criteria to fashion their own concept of social control or church rules that relate to the
social structures and worldview of the people. This would radically change and grow the
churches qualitatively as these are incorporated into Christian socialization. The Christian
ethic of love goes beyond both the Old Testament law and the Kaninkon laws or taboos.
The Christian ethic of love seeks to provide a new motive for behavior in the Christian
socialization model proposed in this project.
Huhu and Siyoh Mantok Rites for Christian Socialization
Kaninkon religious life has sacred places where response is made to the unseen
world for security and provision. Kaninkon people believe that at these places they find
assurance of social acceptance. These places are where the divine power is believed to be
especially present and available for the socialization, and also re-socialization of the
people. At these sacred places the Kaninkon people tum to their God. These sacred places
are Nkah mgban (abode of Rim), Nkahl Nyangbo (abode of Nyangbo), Tuk Rim (river
where Rim initiates people), Tuk zhok hwuan (river where suffering is thrown away and
one is made an ancestor), and Rantong's dwelling place.
The ritual incorporation referred to here has to do with two rites of the Kaninkon
people: huhu and siyoh mantok, described in the preceding chapter. Kaninkon people
have the concept of intercultural conversion; that is, they perform rites to incorporate a
stranger or a non-Kaninkon person into their social life. Moving any person from one
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stage in the society to another is what I call "intracultural conversion." The Kaninkon
people incorporate people into their society through intracultural and intercultural
conversion, purifying them through the use of huhu and siyo mantok. Incorporation of
members is communal and cannot ignore the basic components of their worldview and
culture; these may be used to facilitate their understanding and acceptance of the
Christian message. For a proper contextualization and use of some Kaninkon cultural
values to disciple the local Christians, there is a need for careful strategies of putting
these into practice. 6 The modified circumcision rite, as discussed above, is primary, and
after one is "initiated" into the Christian fold, further steps discussed below will help to
keep one continuously incorporated.
Membership requirements to join human society are universal. In the Old
Testament we find proselytism, circumcision, knowledge and strict adherence to laws and
teachings as necessary steps qualifying someone to be a committed and loyal member of
the Jewish community. The New Testament model included the need for evangelism,
intercultural conversion, baptism, sacraments, the study of the Scriptures and fellowship
as means to incorporate someone into the Christian community. SIM and ECW A seem to
make rules and laws for membership of their churches primarily from the principles and
models we see in the New Testament. To become a member of the SIM and ECWA
church one has to undergo rigorous training. Requirements for a strong church
membership of SIM and ECW A are conversion, training, mentoring, baptism,
sacraments, Bible study and subscribing to articles of faith and practice (ECWA
Constitution and Bye-Laws 2000: 13-14). The strong membership rules in ECWA perhaps

are viewed as elitist, but are used since Bible School or Christian Education training does
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not adequately prepare people to handle real situations. The training materials are foreign
with little application to the Kaninkon situations and thinking; there are too many foreign
illustrations and visuals. The local pastors are not very keen about teaching church
members from these (Nasara 2004). There are no materials in the local vernacular. This
suggests that, since the Kaninkon cultural genres are neglected in discipling the new
believers, the ritual incorporation of members into the ECW A churches is deficient and
cannot help the local believers grow in their Christian faith.
These rites can be re-formed and used by the church in Kaninkon as part of its
discipling programs. We need to consider the following parallel life experiences taken
from information in the data.
First, sanctification or siyoh song permeates the traditional life of the Kaninkon
people. Sacred places are used to perform their religious activities. River, buildings and
space are considered places where God can meet the people in order to commune with
them and then bless them. They believe that a place or a thing can be made theirs by
creating it anew; that is, by consecrating it. Eliade calls such a consecration
"cosmicization" (1958:32).
Second, community or nhyul is central to the life of the Kaninkon people. Every
member of the society must participate in this shared rite (Wanijo 2003). Christians
should learn to see the church as a place they always long to be with one another. The
Psalmist says, "How lovely is your dwelling place, 0 Lord Almighty. My soul yearns,
even faints, for the courts of the Lord" (Psalms 84: 1-2). Christianity formed in a
community, must always be seen to be so (Matthew 28:16-20; Acts 2-5).
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Third, conversion or sahl disiyon in the Kaninkon society is a collective
responsibility where people meet to celebrate the coming of a new person. This should
happen in the church. Since the conversion of a person brings joy to heaven (Luke 15 :7),
the church should organize a ceremony for welcome new believers into the church. This
is what the rites of passage discussed above, are all about.
Hllhu Rite for Christian Socialization. The Christian church in Kaninkon land can

adapt and adopt huhu rite as a Christian purification rite. This will communicate a sense
of community and holiness. These should become part of the local experiences of
ordinances of the ECWA church, along with baptism and communion. The church could
use huhu as juice for its Holy Communion services. The church can set aside a place
where the members will gather for a day of prayer. They will bring their items of
sacrifice in cash and kind; and prayers will be offered for the village elders, men, youth
and children. The people can be prayed for by name since it is a small community where
knowing one another will not be difficult. The persistent epidemics like HIVIAIDS,
poverty, and others should be foremost on the agenda. The church should discuss the
things that affect the people's life most.
The church members seem to have more problems today than the Kaninkon
people used to have when they were practicing huhu rite (Maheg Biyang 2004). The
Christian huhu rite may help the church and society to call on God as his people (2
Chronicles 7: 14) in prayer and fasting. As each ECW A church organizes its huhu rite,
other churches, ECWA and non-ECWA churches, from other villages should be invited.
The chief of the tribe and his traditional council members should be in attendance.
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At this huhu service, Holy Communion should be served with members, both men
and women, serving. The elements of the Eucharist, unlike the Kaninkon traditionalists
beliefs, will not be used to trap wicked people but offer them the opportunity for a
sanctifying, unifying moment. If one were not present during Holy Communion services
in ECW A, he or she would miss having the elements. And those who could not attend the

huhu service for reason of ill health should be served at their sick bed. This will show
them that they matter to God and the church at all times, not only when they are available
to contribute by way of offerings before they take the Holy Communion. The huhu is not
a medicine, although it may become such as the Lord works miraculously. The Christian
rite is a self-rededication act for all present; it is a symbol of seeking the truth (Mamman
2004), and for everyone that will take it, it is making an oath of "obedience, allegiance
and commitment" (Kalma 2004).
As traditional Kaninkon people take huhu to consolidate and improve their
Kaninkonhood, the Christian huhu is taken so that we become more like Jesus (Luke
6:40). The Christian huhu symbolizes our death, burial and resurrection with Christ
(Romans 6). It symbolizes our forgiveness from God once for all time, and also an ongoing fellowship in Christ (John 19:30; 1 Corinthians 11: 17-31; James 5:7-12). As it is in
the Kaninkon huhu rite, drinking of the Christian huhu means that whoever drinks the

huhu in an unworthy manner will be guilty of sinning against the body, God and the local
community (1 Corinthians 11 :27). Thus, it is required that every partaker undergo selfexamination.
After the sermon the officiating minister will raise his Bible, as opposed to
stabbing a huwyp (the sacred stick) by the Kaninkon officiating elder, and then offer a
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consecrating prayer. Like the Kaninkon huhu, the Christian huhu is to enjoin the
partakers to acknowledge that "to belong is to be purified" (Levi Baneb 2004). People
will leave the venue with sober reflections singing and dancing as unto the Lord. The
pastors and the chiefs will leave first before the rest follow.
Another meaning inferred from this sacrament of deliverance is that the Kaninkon
concept of "Nikyob" is maintained. Their name has both social and religious significance;
it is bonding and covenantal to them (See page 4 and endnote 5 on page 32). To become a
Nikyob person may imply that one should never be separated from the tribal group so
that the pledge is not broken. The huhu rite may be a covenant renewal. 7 The taking of
this porridge in one cup is indicative of their belief that they belong to one another -- that
they are one. Every person must partake of the cup because "all are one." The cup could
be regarded as the renewal of the promise of spiritual blessing for the benefit of the whole
society. It may be inferred that by taking the porridge in the same cup, the people always
may renew their sense of affinity, and that might become exciting and fulfilling. It could
be exciting because they strongly believe that the renewal of the people will bring
deliverance from physical dangers. The communion could also be fulfilling since they
believe they are doing the right thing and are happily committed to providing the best
purification for all members of society to attain protection, success, blessings or
deliverance.
One important thing about this sacrament is that it is not performed in
remembrance or in commemoration of any national hero, but it is for the cleansing and
deliverance ofthe people from misfortune. It is anthropocentric and society-centered.
Humans make the porridge, and it is given to one another for their mutual benefit. The
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sacrament is given only when there is a pestilence or epidemic in the village. Thus, the
sacrament could be said to provide salvation or deliverance for the people.
Sivoh Man/ok Rite as Christian Socialization. The Kaninkon siyoh mantok rite is
of great significance for the churches in Kaninkon land. To the Kaninkon people, ashes
symbolize the impermanence of sin. Ashes render the terrible results of sin null and void.
Ashes in Kaninkon religious life are symbolic of deliverance from physical danger.
During the ritual, the congregation is seated at the right hand of the officiating elder, not
the left hand. This may imply that the left hand signifies wickedness, discomfort and
bitterness. The Bible also implies that the left hand of God means a curse, misfortune and
everlasting punishment (Matthew 25 :41-45). Thus, the biblical view of being at the left
hand seems to appear in Kaninkon religion, but as a vague and foreboding conception.
The Scriptural view is similar, but is futuristic and connected to eternal promises of both
good and evil, while that of the Kaninkon people is merely anthropocentric and
temporary.
The right hand is in contrast with the left hand. It is symbolic of deliverance,
blessing, honor forgiveness and peace. The right hand is glorious in power, which dashes
the enemy into pieces the enemy. The right hand indicates unfailing assurance and
promises of continual forgiveness, and it could reveal the presence of God, symbolizing
exaltation and valiance. Hence, people at the right hand of the officiating elder receive
"good" that is always there. For the Kaninkon people, to be at the right hand simply
means to be with God for blessings and protection.
The officiating minister puts the ashes into his mouth. Ashes taste bitter.
Symbolically, this could mean tasting the bitterness that a breach of rules brings to the
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"sinner." He is "putting away" the calamity that could occur as a result of the sin
committed. The officiant could be said to symbolize Jesus' bearing of our part of the
calamity or bitterness of sin; Jesus could be considered a sin-bearer of his or her clients.
After putting ashes into their mouths, the officiants throw some ashes in their left hand up
into the air, and declares: "This wrong deed is forgiven and should not be repeated.
Nothing will happen to any member of this family because of the sin committed that has
been forgiven" (Damisa 2004). But the officiant does not completely take away or bear
the wrong committed, because some ashes are thrown away. The blowing away and the
disappearance of the ashes might indicate the taking away of the sin and its impending
results. Both the swallowing and the blowing of the ashes symbolize the removal of
power from the sin committed. Thus, the closing remarks of the officiant, "This wrong
deed is forgiven

" (Garasa 2004), ensures those present of deliverance from mischief.

Functions of Ashes in the Bible. As we glance through the Bible we can find
similarities to Kaninkon ashes rite. Ashes have many meanings according to the usages in
time and place and also occasions. Ashes are a product of burning; they denote
humiliation, sorrow, worthlessness, or purification. The Hebrew word, eper or ashes, has
different meanings in the Bible. First, this occurs in connection with sackcloth as a
symbol of mourning (2 Sam. 13:19; Isaiah 58:5). Jeremiah encouraged the nation of
Israel to mourn over the coming destruction by rolling in ashes (6:26; cf. Job 2:8). Daniel
fasted and dressed himself in sackcloth and ashes (Daniel 9:3; Esther 4:1-3).
Second, ashes also signify something that is worthless, or debased objects or ideas
(Psalms 102:0: Isaiah 44:20). Another Hebrew word, apar, was used in the Bible in
connection with the ashes of the burnt offerings. Comparing something to ashes
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suggested the worthlessness of that object (Job 13:12) or its destruction (Ezekiel 28:18,
Job 30: 19). When Abraham approached Yahweh, he referred to himself as dust and ashes
(Genesis 18:27). See also Numbers 19: 17; 2 Kings 23:4. The Hebrew term, desen is also
related to ashes, meaning "fatness." It refers to the mixture of the fat of sacrifices and the
fuel used to consume them (Leviticus 1:16; 6:to; 1 Kings 13:3, 5). It was also used
referring to burnt corpses.
A third Hebrew term, piah or "soot" is another word for ashes, signifying the
residual deposit of a kiln that Moses threw in the air to announce the plagues of boils
(Exodus 9:8, to). In the New Testament, the Greek spodos is used to refer to ashes: (1) it
is used in connection with mourning (Matthew 11 :21; Luke 10: 13) and (2) it is used in
connection with purification (Hebrews 9: 13).
From the above discussion, we learn that ashes are a product ofbuming, which
metaphorically signifies what is valueless (Isaiah 44:20); loathsome (Job 33: 19); misery
(Psalms 102:9; Jeremiah 6:26); shame (2 Samuel 13:19); abasement before God (Genesis
18:27; Job 44:6); and contrition (Daniel 9:3; Matt. 11 :21). Ashes are also ritually used for
purification (Numbers 19:9, to, 17; Hebrews 9: 13).
Ashes, as residual product of special sacrifices, were kept and used with the
running water to cleanse from pollution, and as a sign of fasting (Isaiah 57:5; Jonah 3:6).
There are 40 Scriptural references that speak about ashes in the Bible. We are reminded
in the Scriptures that we are ashes or dust (2 Peter 2:6).
ECWA has no "theology of ashes" in its teachings or doctrines. But the church
uses ashes at its funerals. One of the funeral incantations by the officiating ECWA
minister is: "Forasmuch as the spirit of this loved one has departed, with cherished
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memories, we, therefore, commit his [her] body to its residing place, earth to earth, ashes
to ashes, dust to dust, knowing that the end of all flesh is the grave, but that God is our
eternal hope"

(ECH~4

Minister's Handbook 2002: 141).

This shows that humans were made from the dust and into the dust they will have
to return. That is the last pride and position of every person. For Christians, however, it
could be inferred that ashes not only refer to the end of human life (as stated by ECWA),
but also refer to the future hope in God. Ashes may have eschatological meaning to the
church, although the church does not yet know it.
Ashes should be adapted and adopted in Christian socialization to denote
humiliation, sorrow, worthlessness, or purification. Ashes could be used during huhu
service as a symbol of mourning and humility (Esther 4:3). Ashes should continue to
show us today that the consequence of sin is death but the gift of God in Christ is life
eternal (John 3: 16; Romans 3 :23). Therefore, we should not practice the use of ashes as
those who do not have hope. Ashes do not give salvation, but Christ through the shedding
of his blood, which is in place of ashes, has acted out the spiritual meaning of ashes and
has rendered sin ineffective in the life of those who believe in him (Romans 6; 1
Corinthians 15). The local church needs to develop an appropriate theology of siyoh
mantok that will be able to transfer the original allegiances of the people from the ashes
to the blood of Christ who their Savior, Deliverer and Mediator (1 Timothy 2:5; Hebrews
8:6; 9:15; 12:24).
To summarize, it is the belief of this writer that huhu and siyoh mantok rites may
and should be adapted and adopted for Christian purification in relation to the sacraments
taught and practiced by the ECWA churches in Kaninkon land. God has placed these
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"sacraments" there in readiness for the coming of the gospel, and they should be
considered as important types of Christ. To refuse them will be a violation of the divine
mandate to take care of what God created (Genesis 1:26-2: 18).
Singing and Dancing as Christian Socialization
This section investigates how singing and dancing could serve as a means of
discipleship among the Kaninkon Christians. Music is very important, and to sing is to
dance. Let us see the nature of music in the Bible. Festivities characterize the Kaninkon
society, since life is seen as a journey. One would be right to say that to prevent the
Kaninkon people from dancing and singing is tantamount to killing them.
The role of music in Kaninkon culture. Like language, music is universal. All
tribes, races and people have a developed system of music. Kaninkon people express
music through ntiyeng or instruments and nsuwem or songs. In Kaninkon society, music
is the medium of exchange of thoughts, sentiments, values, culture and meaning. Music is
a vital part of any culture's self-expression and important to their identity. Music helps in
the making ofa deceased person to be an ancestor (Garasa 2004).
The apostles and early church Fathers did not mention that people should abandon
their language, music, or culture in favor of another cultural system. "They did encourage
new converts to examine their pagan practices in light of Scripture and discard anything
that was not in keeping with the teachings of Christ" (Music 1998:23). The rise of the
Roman Catholic Church by the 9th century dominated Europe and established its musical
style, and the role of culture and language began to influence Christian missions. Western
missionaries imported Western hymnology to the Kaninkon society and required new
Christians to abandon their indigenous music systems for Western forms. But
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Christianity, expressed in the musical style of indigenous people, would reinforce the
spoken message of the gospel of Christ at the deepest level of human experience.
Role of dance in Kaninkon culture. We discover the use of dance in worship of
God in the Old Testament (Exodus 15:20-21; 2 Samuel 6: 14; Psalms 30: 11; 149:3). It is
never mentioned in Christian worship in the New Testament; but it is not forbidden
either. Dance is found in Kaninkon society. In his research in 1987, Motty discovered
that singing and dance are some of the reasons why women perform the act of making
someone an ancestor.
Another reason why only women are "given" the right to confer deliverance on
the deceased's spirit is because of the importance attached to singing and dancing
in Kaninkon society. Good singing is thought to bring happiness. The spirit of the
deceased is delivered when the singing of women is followed by the sound of
Rim. The women always sing songs of deliverance and acceptance. (1987:57)
The forms dance takes, and meanings attached to them, vary widely according to the
situation. Psychologically, dance helps the Kaninkon people cope more effectively with
tension and aggressive feelings. Religiously, it helps people communicate with
supernatural forces. Socially, it helps them articulate and reinforce relationships between
members of the society. Educationally, it helps them pass on cultural traditions, values,
and beliefs from one generation to another. Biologically, the rhythms of dance and music
help a worshipper connect with the rhythms of the cosmos and help bring the participant
back to a sense of balance and security. All these would need reflection by the
"theologizing community."
Music and dance in the Old Testament. The first mention of musical instruments
in the Old Testament is found in Genesis 4: 19-20: Lamech married two women, one
named Adah and the other Zillah. Adah gave birth to Jabal who was the father of those
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who live in tents and raise livestock. His brother's name was Jubal who was the father of
all who play the harp and flute.
The first mention of singing in the Bible is found in Genesis 31 :26,27. Jacob had
taken his wives Leah and Rachael on a journey back to his homeland secretly. His fatherin-law, Laban, found them and said: "What have you done? You've deceived me, and
you've carried off my daughters like captives in war. Why did you run off secretly and
deceive me? Why didn't you tell me, so I could send you away with joy and singing to the
music oftambourines and harps?"
The first mention of the use of singing, dancing and playing of musical
instruments in the worship of God is found in the book of Exodus. After the Israelites
have safely crossed the Red Sea, the women begin to worship God. "Then Miriam the
prophetess, Aaron's sister, took a tambourine in her hand and all the women followed her,
with tambourines and dancing. Miriam sang to them: "Sing to the Lord for he is highly
exalted. The horse and its rider he has hurled into the see" (Exodus 15). The majority of
passages in the Old Testament that support the use of singing, dancing and the use of
musical instruments in worship of God are found in the Psalms, particularly Psalms 149
and 150.
Music in the New Testament. The Jews worshipped God primarily in their
synagogues. They sang or said the Psalms each Sabbath. The synagogues did not use
musical instruments in their worship services. There is no recording of musical notations
at the time of Christ, so we do not know what melodies were used, but we assume their
music was Near Eastern style.
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The only mention of singing in the gospel stories occurs in Matthew and Mark's
account of the Last Supper. Jesus and his disciples sang a hymn before departing to the
Mount of Olives (Matthew 26:30; Mark 14:26). Singing continued to be employed by his
disciples after Jesus' ascension. Paul and Silas prayed and sang hymns while in the
Philippian jail (Acts 16:25). Paul encourages the Corinthian and Ephesian churches to
"speak to one another with psalms, hymns and spiritual songs ... sing and make music in
your hearts to the Lord" (Colossians 3:16, Ephesians 5:19). The New Testament does not
mention the use of musical instruments or dancing in the worship of God.
There is no place in the Old or New Testaments that condemns the use of musical
instruments, singing, or dancing. Neither is there any prohibition of the use of musical
instrument, singing, or dancing in the worship of God. The only Scripture that refers
negatively to a musical instrument is found in Amos 5:21-23: "I hate and despise your
religious feasts; I cannot stand your assemblies. Even though you bring me burnt
offerings and grain offerings, I will not accept them. Away with the noise o£ your songs!
I will not listen to the music of your harps." This rebuke was for their hypocrisy, not their
fonns of worship.
Indigenizing worship in Kaninkon traditional culture. Indigenous discipleship
must reach and touch the common people of the society and the church, not the
professional clergy or missionary. Indigenous lay people understand and know the hidden
meanings of their own musical and ceremonial systems. The ECWA pastor can help the
Kaninkon Christians through knowing their Kaninkon history, stories, principles, values
and issues, then showing them to correctly apply Biblical passages to design their own
unique worship situation through locally transformed songs and dances.
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In sum, genuine indigenous worship of the Creator will not only attract many
Kaninkon people into the church, but will also mature them in their faith. The Scriptures
sound a global call to worship as part of God's mission (Isaiah 6: 1-8). Contextualization
of worship as an aspect of the gospel is not an option, but an imperative. In the Bible and
history we see people who worshipped God in ways that were formerly heathen but then
were transformed to have radically new meanings. The order and length of the service,
the language, symbolism, prayer forms, songs, dance, bowing, speeches, Scripture
reading, and artifacts must be used to nurture believers and bring the people of the world
into intimate local relationship with their God. Kaninkon Christians should be led to
worship through stimulating and meaningful worship forms within their cultural reality.
Authentic and culturally relevant worship will result in an encounter with God, mature
local believers, and will also propel and empower mission. Kaninkon Christians must
pursue diversity of the forms of worship within the larger ECWA unity of the body of
Christ (Ephesians 2; 1 Corinthians 12).
The paradigms for worship in the church may involve the use of praise songs, a
band of indigenous drums, multi-sensory practices, and mUltiple worship occasions.
There is need for missiological reflection on the Sunday worship service (Hunter
1992: 164). Local hymnody should be Christocentric and Spirit-directed. Worship should
have enough sound, be heart-oriented, informal and celebrative so that every worshipper
will be a full participant, not an observer.

Agendas for Christian Socialization
Christian socialization will enable indigenous Christians to discuss and find
answers to the many questions raised by their daily living within their cultural context.
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The main agendas remaining for the Christian socialization practices would include
issues like polygamy and monogamy, status-achieving rites, witchcraft, the ancestral cult,
the concept of power, health and infertility, the divinities, marriage and family and
sexuality. Other agendas are the indigenous concepts of cause and effect, time, space,
oath, dreanls and appearances, blessings and cursings, blood and the sacrifice, the
practice of mediumship and the use of medicines, amulets, charms and poisons.
Christian socialization will open up the gospel to be practiced within the culture.
It ""ill also open up the culture to receive the Christian gospel. In the following chapter I

will suggest additional agendas for Christian socialization among the Kaninkon
Christians.

Summary
The new Christian socialization model proposes the use of cultural rites (adapted
and examined by the Kaninkon Christians in community) to help the new believers enter,
progress and be bonded to meanings of their newfound faith. This model is holistic, and
behavioral expectations are integrated within the existing indigenous social structure.
Patience is necessary in the process of Christian socialization. The culture at many points
needs transformation for this purpose. Christian believers through their community
should be able to provide strong adequate control over deviance if a high-level of
conformity is to be maintained. The goal is that when new Kaninkon Christian converts
are adequately socialized, they will be like their Master and Lord Jesus Christ and
become powerful witnesses within their cultural context. They will have been taught, "to
observe all things", according to Christ's command and will become witnesses to the
uttermost of the world, for the Lord "will be with them always" (Matthew 28:20).
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Endnotes

This diagram is adapted from Dr. Norival Trindade's lecture on "Culture and the
Gospel." Dr. Trindade is working with the International Leadership Institute (ILl) as the
Director for Training and also overseas work in Latin America. He taught his class
sessions on the relationship of culture and worldview at the International Leadership
Institute (ILl) Conference held at Atlanta, Georgia on September 13-27,2004.
2Kaninkon cultural beliefs and practices considered for discussion and forming a
new model of discipling would include the life cycle, status-achieving rites, huhu or
purification rites and siyo mantok rites (or a process of forgiving an individual "sinner" in
the society. These and other beliefs and practices may start a process of dissension about
Christian socialization, but these by no means set the agenda. Christian socialization
presents a critical contextualization of both gospel and culture, as I will show in the next
section of the chapter. Hiebert's model (1987:109) is a balanced method whereby this
dialogue can occur within local groups (the hermeneutical community).
3Idowu was a Nigerian who has cried out for the indigenization of the Christian
faith in the Nigerian context. He believed that the African church is not indigenous
because "the foreign clothing of the church in Nigeria makes it a foreigner, as it does not
belong in the environment in which it lives" (1965 :6). Consequently, Idowu advocates
that,
The church in Nigeria should be the church that affords Nigerians the means of
worshipping God as Nigerians; that is in a way which is compatible with their
own spiritual temperament, of singing the glory of God in their own way, of
praying to God and hearing His Holy Word in idiom which is clearly intelligible
to them. The church in Nigeria should be a corporate personality discerning what
is the will of God for herself and responsible for all requisite steps taken in
fulfilling it. The church must be a home of Christian Nigerians, a home in which
they breathe an atmosphere of spiritual freedom. The local church everywhere has
to live up to a distinctive character and keep up to the cherished heritage which
runs down the ages. The European Church structure has made for spiritual
sterility in the life of the Nigerian church. Consequently, the church is not
speaking to the Nigerians in their spiritual needs. (1961 :12)
I

4The preference for "self-theologizing community" is in line with the fourth
"self," suggested by Hiebert. And it is a mediating strategy for the fifth "self," selfdiscipling that I am proposing in this dissertation (See Chapter 7 page 258).
5This act signifies the taking on of role and responsibility within the group.
6The careful strategies will result from the use of Hiebert's critical
contextualization which is a communal event to transform the local culture and
worldview for disciple-making.
7The name "Nikyob" is of great significance to the Kaninkon people and helps
maintain their special bond in community. The tribal name may mean "truth,"
covenantal, love for one another, permanent union of the people. No one is allowed to
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move to leave and stay anywhere outside of the tribal boundary. The tribal name is too
precious for one person to study without the help of a group of people or community. For
example, it will be good to study inductively in the siyong the meaning of "Nikyob" in
the light of the Last Supper in 1 Corinthians 11 :23-34 and other relevant texts that talk of
about a new covenant that is based on the old one; that is, the formation of the Christian
community out of Israel, the People of God.

CHAPTER 7
Conclusion

The motivation for this study arises out of deep-seated concerns for the spiritual
life of the church members in ECWA. The Christians in Nigeria do not seem to be mature
in their Christian faith. The ECW A Church is growing quantitatively fast but without
adequate relevant means for a qualitative growth. Hay says, "ECWA is growing so
rapidly numerically that the leaders are frightened at the large numbers of untaught
Christians, and the potential for spiritual weakness" (2000a:58). The members in Nigeria,
therefore, need to be discipled. And, as a broader issue underlying the problems of
discipling but related to it, the ECWA church needs to become indigenous at the local
level in order to become effective in its discipleship. My desire to discover patterns of
disciple-making that may be useful to new members led me to conduct research and
gather data in relation to this study. A major contribution as a result was the concept of
self-discipiing.
My research led me to the SIM organization. As I look I discovered that SIM had
emphasized evangelization as their main goal, and so had done very little or nothing in
the area of indigenous discipleship. Again, as I examined ECWA, the daughter church of
SIM, they too seem to have followed the same path -- very strong in evangelization but
weak at discipling the converts. Where can we find a model of discipleship? Western
models are many but they cannot be imported and used as they are.
My research further led me to examine the Kaninkon people as a specific case.
What do they do to change their youth into mature responsible members of the
community? What are the indigenous methods that can be adapted to be used to disciple
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new Christian believers? Here I made a tremendous discovery. The Kaninkon people
have their own cultural models of "discipleship" that could be adapted for use in the
ECWA church, with the goal of making converts into mature and responsible members of
the Christian community; that is, through this discipleship they may become mature to be
like Christ.
This study offers a new disciple-making model known as Christian socialization.
This new model is helpful to Christian believers in many ways. As disciples of Christ,
believers will be committed to living outwardly in obedience to him as evidenced by: (1)
being faithful to the commitment that they have made to God and others; (2) being
available to be used as God directs; (3) being intentional in their love for God; (4) having
a teachable spirit that is always learning about God, and (5) having a heart or passion for
people and their needs.
The new model of Christian socialization is designed to meet the discipling needs
ofECWA at the local level through the use of indigenous forms, yet still maintaining the
goal of ECWA at both national and local levels. I will discuss these further in the sections
that follow.
SIM and ECW A Discipleship
It is necessary to state here some of the background of the challenge of

discipleship. The SIM, like most evangelical missions, was firmly committed to the
literal, grammatical, historical interpretation of the Scriptures. SIM came to Nigeria
influenced by a conservative evangelical theology with the Great Commission as its
undergirding principle for ministry. Our study has confirmed the assertions by both
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Plueddemann (1987) and Maigadi (1997) that both 81M and ECWA are strong in
evangelism, but weak in discipleship. ECW A emphasizes the ministry related to
discipleship at the national leveL not at the local level where members who are the target
of discipleship can be found. The ECWA, like 81M, still prefers to make converts more
than to make disciples.
The SIM passed over to ECWA the whole truth of the gospel, and this must
continue to be appreciated. But the challenge now is for ECWA leaders and members to
contextualize the gospel and indigenize the church within the local cultural contexts of
their constituencies, using those materials embedded in each unique context to facilitate a
culturally relevant Christian discipleship. If ECWA people do not help now, they should
not continue to apportion blame to SIM. It is time for ECWA people to correct the 81M's
mistakes by doing two things well: (1) including indigenous discipleship in its concept
and practice of the Great Commission, and (2) seeking for answers to religious questions
raised by its constituencies through a dynamic and culturally appropriate discipleship through Christian socialization. Some possible historical reasons for the weakness of SIM
and ECW A in discipleship, as discovered through this study, are as follows:
First, SIM was not founded by a church denomination, and SIM missionaries
come from different denominational backgrounds. This was a hindrance in reaching a
common understanding of church that would have helped them initiate strong
discipleship programs and strategies (Helser 1934:31; Turaki 1993:50; Hay 2000:51)
Second, there is no record to show whether the first pioneer missionaries, Walter
Gowans, Rowland Bingham, and Thomas Kent, had adequate theological and Bible
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training before they were "atTested" to go to the Sudan for mission work. They started on
their own and went out on their own (Hay 2000a:SS). So, the same foundation they laid is
being maintained to this day.
Third, SIM educational programs equate education with schooling (Klem and
Plueddeman 1972: IS). Programs focused on training new Christians as individuals. This
method was at \'ariance with the Kaninkon traditional system. Individual teaching and
training in the classroom was preferred to the communal method of discipling the local
people. SIM institutions focused on training people to do ministry and not to equip the
pastor to equip [disciple] the saints (Klem and Plueddemann 1972: 17). Schools often
significantly hinder the process of preparing people to participate effectively in adult life
(Kraft 1979:343).
Fourth, SIM missionaries worked at a time when the Christian church did not take
discipleship seriously. Most discipleship materials came into existence after SIM had
turned over responsibilities to ECW A in 1976. An informant said, " was not discipled
when I became a Christian" (Hall 2004). This suggests that most of the SIM missionaries
to Nigeria were not discipled themselves nor prepared to disciple others on the mission
field.
Fifth, even if SIM missionaries were prepared to do discipleship on the mission
field, as foreigners they could not adequately help the local people to grow and mature in
their Christian faith, since people with different worldviews cannot communicate the
Christian message well enough to nurture one another (Kraft 1979:53; Waddell 2004:8;
Rogers 1995 :30S). The indigenization of the Christian faith and practices is the better
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way for the local church members to grow in their faith. Korea is an example. Y oungDong Kim reported that, "One of the great characteristics of the great revival movement
of 1907 is indigenization of Christian faith" (2005: 10).
The model of discipleship of SIM and ECW A, as I have observed it being
practiced even today, follows this sequence of practice: evangelism, conversion,
baptismal classes, baptism, the Eucharist, and church membership with roles and status.
Some of the stages might be similar to the Kaninkon socialization processes, but the
methods are foreign in approach and programming. Kaninkon Christians, therefore,
remain in dire need of a relevant indigenous Christian discipling model that will relate the
church and the gospel to them in a more meaningful way.
Having studied the type of discipleship that SIM and ECWA introduced in
helping Kaninkon believers to become mature in their faith, we conclude that foreign
methods do not work well. The ECW A members still yearn for a relevant training that
will help to make Christianity a different and better religion than their forsaken ancestral
one. The comments of the informants are revealing. In order to help the local Christian
believers grow into maturity in their faith, an indigenous discipling model is here by
suggested: Christian socialization. Margaret Mead (1964) and Jacob Loewen (1967,
1968) have described what socialization really means - a process of helping someone
become a responsible member of the community. Christian socialization, then, refers to
the process of helping indigenous Christian believers grow in faith within their Godgiven cultural environment, so that they become mature members of the church and their
society.
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The main question: Should ECW A have one discipling model for all its churches
that exist in many different cultural groups in Nigeria? If a model is very good and
receives approval from many people in ECW A's main ethnic groups, should it be used to
disciple other local Christian believers in their areas? Every cultural group should
develop or formulate their own indigenous Christian discipleship models.
We conclude that every context has issues that are peculiar to that people group,
and may not be of concern to others. A theology of discipling must be a contextual one in
order to solve nagging problems raised by the people in their own context. There is a
universal gospel but there is not a universal discipleship model. Even Jesus, our model of
discipleship, did not leave behind a step-by-step model for Christian discipleship of all
peoples. We will do well in following Christ's example in this approach. Moreover, every
theological model has its strengths and weaknesses; one context's strengths can be
another context's weakness, and vice versa.
Christian Socialization: An Indigenizing Model for ECWA Churches
The concern of this study is that ECWA has not been as indigenous as a church
should be, since it employs foreign or irrelevant ways in discipling its members.
However, this study has discovered that ECWA can really become an indigenous or a
relevant church for some reasons presented below. The diagram below shows how
ECWA could view itself so that it can be the church that Jesus died for, the church that
Jesus, as its founder, promises to defend and be with and in (Matthew 16:16-18; 28:19).
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Theological Reasons
The Trinity is a model of how God wants his church to experience real discipling.
God the Father provides the initiative and motivation for discipleship. God's interactions
with Adam, Noah, Abraham, Isaac, Jacob, Joseph and many others shows that God
desires to have personal relationships with people. This shows that discipleship can begin
only in a personal relationship with God and with the desire to be formed as one of "his
people" (Exodus 19:5).
God is a relational Trinity: Father, Son and Holy Spirit existing together in a
community oflove (Genesis 1:1-4,26-27; John 3:35). "Let us" is a cooperative language
among the Godhead. "Let us make man in our image" (Genesis 1:26-27). The Three
Persons appeared at the baptism of Jesus (Matthew 3: 16-17). So, the church is
commissioned to make disciples in the name of the Father, the Son and the Holy Spirit
(Matthew 28:19). Humans were created in the image ofa Triune God for relationship
with God the Creator and with one another (Genesis 1:27; 2: 18). God as the Creator of
the universe provides the basis for Christian socialization or self-discipling.

Covenants with the Old Testament people of God show that God is a relational
Being. The major covenants of the Old Testament are seven: covenants with Noah
(Genesis 9:8-17, two covenants with Abraham (Genesis 15:9-21 and Genesis 17), at Sinai
(Exodus 19-24), to Phinehas (Numbers 25:10-13), with David (2 Samuel 7:5-16) and the
new covenant (Jeremiah 31 :31-34). The Sinaitic covenant in Exodus 19-24, for example,
was made with Israel as the descendants of Abraham, Isaac and Jacob and as the people
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the Lord has redeemed from bondage to an earthly power. In keeping with these
covenants, Coppedge suggests that God is related to his people
1) by providing guidance for them, 2) by protecting them from backsliding and
again falling prey to the forces of evil, 3) by providing for their basic physical
needs, 4) by assisting in spiritual battles with the forces of evil, and 5) by
providing counsel and wisdom from others about their life priorities and how to
mUltiply themselves effectively for ministry. (1989:23)
The objectives of God's covenants were: growing relationship with God (Exodus 19:5-6),
service to God (Exodus 18: 19-20), holiness of character (Exodus 19:5; Leviticus 11 :4445). The means to accomplish God's objectives were: living under God's authority
(Exodus 19:5; 24: 1-7), living in relationship with God and others (Genesis 1:26-27;
Exodus 20:6; Deuteronomy 7:9), and living by faith (Exodus 19:9). The heart or center of
the covenants was the presence of God with his people. God said to Moses, "I am coming
with you" (Exodus 19:9). The Kaninkon people have a part in God's creation and
covenantal initiatives, and his desire to relate and share fellowship with humans.
''Nikyob,'' which may mean being "truth," unity and relationship to the people, is
essential for the bonding of the people.
The Trinitarian view of God in discipleship must be rooted in biblical texts. For
example, we read in John 1: 14 that, "The Word became flesh; he came to dwell among
us" and also that, "God was in Christ reconciling the world to himself' (2 Corinthians
5: 19). Jesus exemplified and fulfilled the demands made of a disciple of the Law. Jesus,
as a Jew, accepted some things in the Jewish culture that were good and rejected those
that were bad. He participated in their festivals, but he took a whip against sellers and
buyers of doves in the temple. As a discipler, he transformed his cultural forms for
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training his disciples. adapting water baptism as a sign of spiritual transformation
(Matthew 3; Luke 3). He transformed Jewish socialization into what we call today
discipleship. His incarnation was strategic for discipleship. He chose a few people, the
Twelve, and invested his life in them. Jesus taught, healed and cared for the neglected
ones in the society. When he was to go away, he commanded his church to make
disciples and teach them all that he had commanded (Matthew 28: 16-20). Similarly
today, disciple-making requires self-emptying, identification, patience, and perseverance.
The Holy Spirit reveals and teaches the truth of God (John 14-17) and empowers
the church for evangelism (Acts 1:8) and discipleship (Matthew 28: 19). The Spirit of God
is at work everywhere and at all times. The Spirit is the persistent, permeating, creative
and anonymous presence of God working for relevant discipling of all believers in all
places (John 14). The first church was inaugurated through the efficacious power of the
Holy Spirit (Acts 2:1-13). It was the Spirit that led the apostles in their witness, searching
the Scriptures, in their fellowship and expansion. It was the Spirit that gave the church
freedom and power to live out the faith according to the discipling needs of the context (2
Corinthians 3: 17-18). The chief Agent and Guide in the making of disciples in the
Christian church is the Holy Spirit. Therefore, ifthe church today is sensitive to what has
already been accomplished and to what is now going on, it can assist the Spirit in making
connections with what the Father has done in the Son and what the Son has revealed of
the Father. The persons ofthe Trinity accomplish their purpose through the Spirit
(Romans 8 :9-19).
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The Spirit is sensitive to the felt needs and the concerns of persons as well as the
realities of every people's worldview. Christian disciple-making in the mode of the Spirit
means sensitivity to what has been happening in a person or community for whom
discipleship is intended. The Spirit exalts Jesus Christ by helping the church make
disciples of people according to their cultural realities. Therefore, sensitivity, freedom,
and creativity should characterize a discipler who is open to the pressure and priorities of
the self-effacing Spirit.
In summary, the Triune God is the Creator of all humans and their cultures (Kato
1975:33). God initiated disciple-making among the chosen people (Exodus 19-24),
exemplified it by the incarnation or self-emptying and training strategies of Jesus, and
assists it being carried out today in the person of the Holy Spirit. The church--national or
local--has freedom to live out the Christian faith within the local context. The church is
the Lord's. He is commanding her to make disciples of people, meaning that they must
grow and become like Jesus Christ (Luke 6:40) within their environment.
Practical Reasons
ECWA operates on two structural levels: the national and the local. The national
level is distant from the local level, which constitutes the majority of the church's
membership. While the national level has abundant training programs, these may not
relate to every local context. The Discipleship Unit, for example, at the national office is
expected to disciple effectively and adequately through more than 5,000 local churches
and over 6 million ECWA members (Nasara 2004). That structure, however, can benefit
the local churches if various cultural dimensions of the local church's membership are
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permitted to contextualize the national programs. This will be possible only when there is
interaction and connection between the national and the local levels of the ECWA
church.

National
Church Level
( CC, DCCs, LCCs)

Local
Church
Level LCBs

Jesus :.....------------------~ Holy Spirit
Figure 7: Interaction of the National and Local Levels
The interaction of the two church levels. The local level is where Christianity can
make sense and be embraced by people. The faith is either accepted and "banked"
(Hughes, taken from Freire 1984:21) or it is totally rejected. The local church is where
people can find peace, joy, equality, justice, fellowship and relationship. The local church
is the agent of the local members.
Under the Lordship of Christ, the guidance of the Holy Spirit, and in cooperation
with the national level, the local level makes real the gospel of God and his kingdom. It
should employ the necessary social structures and values to disciple its members. The
two levels can overlap in several areas of mutual identity and task. According to ECWA

Constitution (2000:2-4) these areas of common interest are as follows:
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(1) The ECWA organization has goal and objectives to exist as a community for
the glory of the God and the good of humankind.
(2) The spirit of reciprocity should guide in the relationships of national and local
levels of ECWA.
(3) The ECW A national level is responsible to transmit basic biblical doctrines or
constants to local church members. These shared concerns occupy a great part of the

ECWA Minister's Handbook (2002:5-10) and the ECWA Constitution and Bye-Laws
(2000:4-11). The fundamental precepts or constants of the church of Christ in this world
may be stated as these: the Trinity (God the Father, Son and the Holy Spirit), the
Scriptures, the Church, salvation through belief and faith in Christ, anthropology (the
human race), and the second coming of Christ. These precepts ECWA considers nonnegotiable in discipling the ECWA members in Kaninkon land.
Two most important questions remain: How can the national level be in
connection with the local level? What is the basis for the connection between the national
level and the local level?
The connection of the church levels. For the two levels to interact is one thing,
and to be connected in another. While the diagram in Figure 8 on page 261 shows how
the two levels of ECWA might interact for mutual benefits, the diagram shows how the
ECWA constituencies can become connected to actualize the organizational goals and
objectives. These two levels can be connected through a Christian socialization method.
Connections between the national level and the local church are through the dotted lines.
The new entity, Siyong, an important cultural feature, (See endnote 7 on page 246) is
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where Christian socialization may occur, inside the circle in the space between national
and local levels of ECW A structure.
This study is suggesting that ECWA should now face the task now of expressing
the indigeneity of the local church - the local level's context - through using the
Christian socialization or self-discipling model. The ECWA organizational structure will
then be modified to include the new level that reflects the Kaninkon social and cultural
values, to allow discussion of issues that affect every member of the society. The place
for framing Christian socialization is within the dialogue group known as siyong. This
has a new yet relevant meaning to the Kaninkon Christians. Siyong means to sit together
and discuss a matter of common benefit to the house, clan, village, or the whole tribe. In
the diagram, siyong occurs as a circle in the middle of the ECWA organizational structure
between the national and local levels. So all church members and leaders, men and
women, can meet to discuss issues affecting them. Thus, siyong means covenant renewal,
social consolidation and spiritual examination.
The task of training pastors rests with the Education Department that desires to
supervise that local churches as they will do theological reflection. , but the Theological
Education Unit (TEU) will still supervise all curriculum and instructional standards for
all the theological institutions of ECWA. The General Education Unit (GEU) deals with
non-theological or secular educational training. We are more concerned with the first unit
(TEU), as this is the theological training base for the pastors. It should be recalled that
theological training from the beginning of SIM ministries in Nigeria was considered as
discipleship (Turaki 1993: 136-137). The main role of the Theological Education Unit in
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siyong is advisory; thus, a representative of the TEU would be part of siyong, giving
advice as necessary.
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Figure 8: Modified ECWA Organizational Structure
The modified structure:
1. Dept -- Department
2. GEU -- General Education Unit
3. TEU -- Theological Education Unit

LCB
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As has been presented in Chapter 5 (See page 157), all social groupings in
Kaninkon do meet for most important matters at Sikiyon. or at the village square. The
meetings are known as Siyong. ECW A would benefit greatly by using this model to draw
both the laity and clergy together in a relaxed manner to disciple the local believers. By
following this method, the local Church will become culturally relevant and yet radically
different from what is obtainable now. The advantage of this new model to the ECWA
churches in Kaninkon cannot be overemphasized. Some of these benefits are:
First, the pastors will receive their theological training in the ECWA theological
institutions, but will then be ready to relate the schools to the local church (LCB) context.
This will make Christian socialization effective, as those being trained in the institutions
will still be part of both the national and local levels of the ECW A church. This may
influence the curriculum and the teaching obtained in the institutions, so that they will be
relevant to the local church members, as the concept of contextualization is introduced
and taught.
Second, the local church will engage adequately in critical contextualization of both
the gospel and the culture. Pastors who are exposed to the concept of contextualization
will help the church to contextualize discipling programs.
Third, the Kaninkon Christians will find that both the gospel and culture have
relevance in their newfound faith in Christ. The church will be seen as indigenous and
relevant to the people.
Fourth, the church will be able to capture, transform and make use of the Kaninkon
worldview and culture through their discipleship plans.
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Fifth, the national church level will serve as an advocate of change while the local
church level becomes the agent and innovator of change in the local church situation.
Sixth, the ECW A national level will make decisions and policies that free the local
church members from the burden of legalism. This is like the first Council of the Church

in Jerusalem (Acts 15). The national council should not remain the final authority in all
matters (ECWA Constitution 2000:53) at the local level, for the Spirit works in many
places in different ways (2 Corinthians 3 :6, 17). The Spirit gives life beyond the law and
human rules because the Spirit dwells in the believers (Romans 8:9; Galatians 2:20; 3:1525).
Seventh, ECWA national level, at the same time, will avoid the temptation of
institutionalization, for that will stifle the spirit and enthusiasm of discipleship and
qualitative growth. Hiebert, Shaw and Tienou warn against institutionalization because
this prevents an organization from helping the people and "becomes a bureaucracy of
religious elite who dominate the common folk and keep them bound with legalism and
tradition. In the process, the original vision is often lost; the religious rules become jobs
that people use to compete for status and money" (1999:337). The danger is that there is a
shift away from people that should be discipled to programs, and the national level
assumes the prerogative to determine the needs of the church and the people. This seems
to be the experience of the ECWA church now at the national level. For example, the
national level is in control of theological institutions, using a foreign educational system
and materials, allowing very little or no contextualization to occur in the classroom
setting. ECWA seems to be more concerned with teaching faith and planting churches
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than equipping the church to be what its Master intended it to be: the light and salt of the
world.
Eighth, ECW A will help its members not to "bank" their Christian beliefs - just
teaching faith and church planting. ECW A will equip the church to do what its Master
intended it to do: '10 observe all things that I (Jesus) have commanded you" (Matthew
28:19-20).
The Limitation of the Study
Coming to the end, I have discovered areas of limitation of this study. The
Kaninkon society is patriarchal, patrilineal, and patrilocal; therefore, many things done in
this society seem to alienate the opposite gender members of the group - the women. The
Kaninkon people do not seem to have specific initiation rites for girls as they have for
boys. If the girls have any rite, it is when they are preparing for marriage. Such a rite is to
separate the girl from her family; it is not really something done to affirm her human
value or status, or her Christian faith. For this reason, it was difficult to find in the culture
any suitable female rite that could be used for the purpose of creating an indigenous
model of Christian discipleship for women. This weakness, nevertheless, does not in any
way suggest that the new model cannot be applied to the Kaninkon family believers. The
model has been renamed - Christian socialization or self-discipling -- without portraying
prejudice with regard to gender.
Another area of weakness is that the Kaninkon people today are not the same as
they were many years ago. As a result of modernization, globalization and urbanization,
we find Kaninkon people now residing in many locations; and so today we have urban
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Kaninkon who may not be helped by this study's model. Some Kaninkon people who live
in urban centers may not come home for many years, and such persons doing so may
easily grasp the intention of this study. We should note, however, that the members of
Kaninkon who stay in the urban centers are not as many as those who still live on their
ancestral land. This study then, will still be very significant for the majority ofthe
Kaninkon Christians residing in their traditional homeland.
Again, as a result of modernization and globalization in Kaninkon land, there are
intertribal marriages. For the Kaninkon people who marry outsiders and bring them into
the cultural life of the tribe, this may not become a problem in discipling. Every person
that marries a Kaninkon man is automatically a Kaninkon person. Marriage qualifies such
a woman (outsider) to belong to the people in every cultural way. But Kaninkon women
who marry outsiders may need to remember religious values from their heritage, because
they too must belong to the other tribal group where they now live. Their new community
is another tribe. Women in this situation may learn about this model and then help adapt
it to their new community, in order to develop a local model and discipling strategies
fitted their adapted cultural values and environmental needs.

Recommendations
In view of the above discussion the need is for an indigenous Christian disciplemaking that will convey the Christian message and introduce the Church of Christ in
meaningful and relevant ways to the indigenous people so that Christianity is no longer
seen as a "white man's religion" (Kato 1975b:37). The following recommendations are
made to introduce these broader goals and to bring glory to God in the local Kaninkon
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context:
First, since SIM and ECWA are still involved in the ministry of winning souls for
the kingdom of God, disciple-making must become an additional, intentional
commitment of these evangelism-driven organizations in order to fulfill the Great
Commission of Christ. This should be a discipleship that makes sense to the local people
and works for and with them.
Second, since SIM and ECWA are called to make disciples, they should know
that they also are called to work with and through local cultures in order to bring about
change. To create Christian transfonnation requires the discovering of particular ways of
using the cultural patterns and rituals available. The SIM and ECWA, guided by a
supracultural point of reference as understood through the Bible and involving the Holy
Spirit, must seek to bring about meaningful interpretations and propose consequent
transfonnations. The changes desired must be attached to people's felt needs.
Third, before missionaries take the Christian message into any new context, they
should believe and understand that God is already there. They should know that, "The
gospel must be communicated in some cultural package" (Bradshaw 1993:52), and that
package should not be Western, but local. Indigenous discipleship treasures local
worldview assumptions which should be sought out for use to disciple the local
(Kaninkon) believers in their Christian faith.
Fourth, the traditional (Kaninkon) religionists should be drawn back to Jesus
Christ, viewing him as the only Way of salvation, the Supernatural Ancestor, the One
who blesses all people, the Deliverer from evil, the Overcomer of all evil forces and the
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only Victor over death.
Fifth, gospel communicators in Kaninkon land preferably should be Bible-trained
and Spirit-filled Christian Kaninkon indigenes. Outsiders must study and understand the
Kaninkon people before they start a gospel ministry among them. Such persons will need
to know well the Kaninkon ways of life and the purpose of this new model in order to
become effective and relevant to the people and faithful to the gospel.
Sixth, the traditional myths, arts and indigenous educational training methods
should be employed by the church to mature the local Christians in their faith in Christ.
Seventh, priority should be given to the translation of the Bible into the Kaninkon
language, as language reflects the deepest emotions and values of the people. Scripture in
the Kaninkon language would help the indigenous Christians see how the expression of
their faith and activities correspond with the biblical message.
Eighth, the gospel communicator in Kaninkon land must maintain the power and
the uniqueness of the biblical teachings over anything else. Such a person should be a
biblical absolutist and a cultural relativist.
Ninth, the ECW A theological training curriculum should be indigenized in such a
total way that indigenous pastors in training should learn methods by which to apply the
truth of the Bible in their own cultural situations. Practical requirements should be set for
graduation. For example, if a student is required to establish a church, he or she should be
able to establish a church that is indigenous. Graduates with highest honors should be
known to have established relevant churches, no matter the grade point average.
Tenth, there is the need to pursue similar disciple-making model that will consider
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the urban Kaninkon people, since they are still part of the Kaninkon society in many
areas.

Contributions to Missiological Studies
This study has given me some appreciation of what it means to look at the church
from the perspective of the local believers and that of the national leaders or missionaries.
It is my pleasure to say that this study has done even more that it was expected to do in
the area of creating an indigenous disciple-making model for use by local church
members. There are several specific contributions mentioned below.
New Ethnographic Information
This research has made great strides toward producing for the Kaninkon people
and missiologists written ethnographic information about the Kaninkon people: their
worldview, their culture and how they use their rites and rituals to make life meaningful.
New Relationship of the Two Levels of the Church in Discipling Practices
ECWA operates on two structural levels: the national and the local. The national
level is distant from the local level. This disparity has hampered the discipleship efforts
of the church for many years. The national level has abundant training programs that do
not relate to every local church level. The discipleship approach from the national office
cannot benefit local churches unless various cultural dimensions of the local church's
membership are permitted to contextualize the national programs. This will be possible
only when there is interaction and a connection between the national and the local levels
of the ECWA church, for which this study has made suggestions. Christian socialization,
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conducted in conjunction with the national level's Education Department or Theological
Education Unit (TEU) and the local church, will provide the missing link in a
''theologizing'' community (interpretive, hermeneutical community).
A New Discipling Model and Recognition of "Self-Discipling"
Over the years, missiologists have engaged in discussions and have suggested
some models for church growth and indigenization of the church. Venn and Anderson
proposed the three "selfs" namely, self-propagating, self-governing, and self-supporting.
While Hiebert proposed self-theologizing, Tippett proposed self-determining and selfgiving (Turaki 1993:255-259; Hiebert 1987:109; Tippett 1973:156-158). This study has
identified an innovative model that will help realize these "selfs." The new model of
making disciples among, and by, local believers is Christian socialization or "selfdiscipling." This model seeks to help an indigenous Christian grow into maturity within
his or her cultural context in response to the leading of the Holy Spirit. Christian maturity
should evidence itself in lifestyle that bears witness to the power and the uniqueness of
the gospel.
ECWA should encourage every tribal group with it to formulate their own
indigenous Christian discipling model for local believers. Such a model will be
responsive to unique cultural situations, yet it will help the believers grow in maturity in
Christ. ECWA cannot have just one relevant discipling model for all its churches that
exist in many different cultural groups in Nigeria. Every cultural group should develop or
formulate its own indigenous Christian discipleship model. These must be biblical,
theological, christological, prophetic, Spirit-directed, flexible and dialogical.
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The Christian ethic of love is the motivation of the new model of disciple-making:
Christian socialization. The Christian ethic of love will be encouraged in the new
disciple-making model. Christ's model that combines Old Testament and the New
Testament through the power of the Holy Spirit can transform the motive from legalism
to the ethic of Christian love.
New Concepts for Traditional Rites
Before this research was conducted, traditional rites were considered as evils that
should not be brought into the community of Christian believers. The rites were
meaningful only to their traditional practitioners. This study shows that some of the
Kaninkon traditional rites can be transformed and adapted for church services. Some rites
like huhu, siyoh mantok and the Siyong grouping, now have new meanings as they can
now serve to disciple Kaninkon Christians.
New Contextualization in Kaninkon Churches
Before now, the Kaninkon churches did not know what critical contextualization
means and how it works to create discernment among the Christian community. The
church now will be able to continue to transform and use local cultural practices in
discipling new believers.
New Liberation and Equality
The new model proposed for indigenous discipling is not only to grow Christians,
but also to liberate and empower a section of Kaninkon society that has been
marginalized since the creation of the world. Christian socialization emphasizes the
collective hermeneutical commitment of "the people of God" which will provide a sense
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of liberation to Kaninkon women. By inclusion in the siyong used by Christians, women
'will now see themselves as part of the discipling practices of the Christian church and the
society. This is new freedom.
New Leadership Training
Theological institutions do most of the leadership training in ECW A. People are
trained for leadership responsibilities at the seminaries, Bible schools, theological
colleges or theological institutes, and they come back to the church and fail because they
do not seem to believe and understand the cultural values ofthe "traditional" leadership
styles of the local context of the church. This study has identified this as a setback and is
suggesting that the Kaninkon way of training leaders should be considered and key
aspects incorporated into the church leadership training programs.
New Identity
The rediscovery of the "Nikyob" name and concept has a social and religious
significance to the Kaninkon people's identity. The name may mean "truth," covenant,
love for one another, permanent union of the people. No one is allowed to move to leave
and stay out of the tribal boundary. Thus, to be a "Nikyob" person means to belong to a
group, to be truthful, loving and united.
For Further Research
Before implementing the model of Christian socialization, it will be important that
further research be conducted on the present cultural life of the Kaninkon people to
determine the degree of changes that will facilitate Christian discipleship among the
people. This study was limited to the pre-Christian situation in Kaninkon society. Hence,

272

religious change was neither considered nor studied to know whether the Kaninkon
traditional and cultural precepts remain intact, and/or if they have been affected by
change, to what extent?
The Kaninkon religious heritage is tied to the land in many ways. These include
the myths of creation, the first persons, the provision for their survival, the animals and
birds, the rivers, the forests, the mountains, and weather (rain, thunder, wind and storms),
tilling the earth, fruit of the earth, and so on. The Kaninkon religion, identity and wellbeing are very much tied to the land. Growth, maturity, and social responsibility of the
Kaninkon people are tied to the land. When they accept Christ as their Savior, they do not
lose this attachment to the land. They do not abandon the land. The mission churches, for
example, ECWA and others, do not include this consciousness into their concepts and
practices. For this reason, Christianity in Kaninkon land has no theology of the land. This
can no longer be overlooked. ECWA cannot afford to leave the issue of land in the hands
of the politicians and commercial interests. There is need for a study that will help to
open up the possibility for a theology of the Kaninkon land.
The name, "Nikyob," is too precious for one person to study without the help of a
group of people or community. A mere deduction will not help to dig out the significance
of this name. Therefore, a further research should be conducted to ascertain the deepest
meaning of the name and concept to the social, religious and political life of the people.

Conclusion
The indigenous Christian must be viewed as a person within a given group of
people. The relevant indigenous church as an institution must for practical reasons be
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seen as a sub-culture within a larger cultural milieu. The relevant indigenous church or a
people of God is a fellowship, committed within a culture (Kraft 1979:315). Kraft further
states, "In such context one's relationship with God becomes vital, habits of Christian
behavior art! developed, spiritual gifts are discovered, and spiritual maturity is
developed" (1979:338). If such a church is to be viable as a social organism and a
spiritual representative, it will need mechanisms for socializing and resocializing its
young and adult members. It will also need to adopt a strategy to socialize succeeding
generations of the believing community, and for controlling deviance within its ranks.
A relevant model of disciple-making of the Christian believers is the thrust of this
study. From the beginning, I mentioned that the discipleship materials that are in use in
Kaninkon ECWA churches are foreign and may not have any impact on local believers.
This study actually has discovered that ECWA, like SIM, is strong in evangelism but is
weak in discipleship. In searching though available data of the Kaninkon people, this
study discovered and identified some treasures in local forms and principles that could be
used to nurture the local believers in Christ. This model is characterized as Christian
socialization or "self-discipling." And its purpose is to create an indigenous church.
This study has identified a relevant model of making disciples of the local
believers known as Christian socialization. This model seeks to help an indigenous
Christian grow into maturity within his or her cultural context in response to the leading
of the Holy Spirit. Christian maturity should evidence itself in lifestyle that bears witness
to the power and the uniqueness of the gospel (Matthew 28:19, Acts 1:8).
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ECWA should encourage every tribal group within it to formulate its own
releyant indigenous Christian model to disciple local believers. Such a model will be
responsive to unique cultural situations, yet it will help the believers grow in maturity in
Christ (Colossians 1:28). To disciple people within their cultural life and experience
means to obey the command of Christ - "make disciples of all nations" (Matthew 28: 19).

Appendix A
Questions for Interviews
Structured Interviews
1. Dissertation Research Questionnaire for SIM Informants
a. When and how did you become a Christian and how were you discipled?
b. What is discipleship and what is its purpose?
c. What are the means to the discipleship of ECWA members? Explain.
d. Describe the principles and practice of discipleship in SIM.
e. If SIM is not a church, how does it get involved in discipling others into the
church?
f. What do you understand by "cross-cultural discipling" in the mission field?
Give Examples.
g. What do you think are the marks or evidences of an ideal Christian or
Christian maturity?
h. What are the marks of an indigenous Church?
2. Dissertation Research Questionnaire for ECWA Informants
a. Who led you to Christ - an SIM missionary or a Nigerian Christian?
b. What is discipleship and how does it relate to your spiritual growth as a
Christian?
c. What is the purpose of Christian discipleship?
d. Describe ECWA principles and practice of discipleship among its members.
e. What are the means to the discipleship of ECWA members? What are the
ways that ECWA trains its members? Give Examples.
f. What do you think are the marks or evidences of an ideal ECWA member?
g. What are the evidences that ECW A is an indigenous Church?
h. What does ECW A understand by "cross-cultural discipling" within its local
congregations? Give Examples.
1. What insights or suggestions do you have for discipleship in ECW A?

3. Dissertation Research Questions for Christian Kaninkon Informants
a. Are you a Christian? If yes, when and why did you become one?
b. Who led you to become a Christian? What do you mean by being a Christian?
c. What are Kaninkon cultural beliefs and values?
d. Compare some Christian practices with your traditional practices.
e. What is the difference between the Christian Church and the Kaninkon
communal society?
f. How do the Kaninkon people train their children and what are the marks of a
mature person in Kaninkon society?
g. Are there non-Christians in your area? Have you ever talked to someone about
Jesus? Explain.
h. How does your Church help new believers grow in their Christian faith?
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1.

J.

Should the Church use some of your cultural symbols and ceremonies in
discipling believers? If yes, what are the symbols and ceremonies that should be
used by the Church, and why? How, when and where can the Church use these
symbols and ceremonies?
What are the main cultural or traditional issues that still affect discipleship in
the Church? What should be done about them?

4. Dissertation Research Questionnaire for Non-Christian Kaninkon People
a. What is your religion? What do you like about it? Since when have you been in
this religion?
b. What are the Kaninkon names for God and what do they mean?
c. Are Christian practices better than your traditional practices? Explain.
d. Who are the ancestors and where are they now? What do they do for you or the
society?
e. What about bad or good people and/or bad or good things among people in
Kaninkon society? How do the Kaninkon people treat bad people?
f. What is the significance of sacrifices to the Kaninkon people? Who can forgive
bad deeds?
g. What are some important rites and ceremonies and what is their significance in
Kaninkon traditional society.
h. What are the roles of elderly men and women in training young people in
Kaninkon society?
1.
How do the Kaninkon people train their children and what are the marks of a
mature Kaninkon person?
J. How was the Kaninkon society before the coming of the Christian religion? Are
there differences today? Give examples.
k. Rate ECWA commitment to discipleship:
a) very committed. b) fairly committed. c) not committed. d) do not know.
1. Rate ECWA commitment to evangelism:
a) Very committed. b) Fairly committed. c) Not committed. d) Do not know
Should ECWA use traditional and cultural beliefs and values to disciple its indigenous
church members? No
/Yes
Explain your answer ----------------------------------------------------------------------------------

----------------------------------------------------------------------------------------------------------
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Semi-Structure Interviews
Kindly record your responses and return this questionnaire to me through the
address below.
1. Your name -------------------------------------------------------------------------------2 . Your occupation ------------------------------------------------------------------------3. Who led you to Christ - an SIM missionary or a Nigerian Christian? ----------------- When? --------------------------- Where? --------------------------------------4. \-Vhat is "discipleship" and how were you discipled? -------------------------------

5. What is the purpose of Christian discipleship? --------------------------------------

6. Describe ECWA principles and practice of discipleship among its members ---

7. What are the means to the discipleship of ECWA members? ---------------------

8. What are the ways that ECWA train its members and leaders? Give examples

9. What do you think are the marks or evidences of an ideal ECWA member? ---

10. What are the evidences that ECWA is an indigenous Church? -------------------

11. Rate ECWA commitment to discipleship:
(a) very committed (b) fairly committed (c) not committed (d) do not know.
12. Rate ECWA commitment to evangelism:
a) very committed (b) fairly committed (c) not committed (d) Do not know
Should ECWA use traditional and cultural beliefs and values to disciple its indigenous
church members? No _ _ IY es __ Explain your answer -------------------------------

------------------------------------------------------------------------------------------------------------
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Appendix B

The Kaninkon People in the Nation of Nigeria
The Federal Republic of Nigeria, in West Africa, is bounded on the north by the
Niger Republic, on the east by Chad and Cameroon, on the south by the Gulf of Guinea,
and on the west by Benin Republic. The most populous country in Africa, Nigeria has an
area of 923, 773 sq. km (356,669 sq mi). Its name is derived from that its major river,
Niger. Abuja is the capital city and Lagos is the largest city. There are thirty-six states
and one territory (F. C. T.) - Abuja. (The report about the nation of Nigeria can be found
in the website: http://news.bbc.co. February 4,2004).
In 2001, Nigeria's estimated population of 126,000,000, yielded an average
density of 137 persons per sq. km. People have lived in what is known as Nigeria since at
least 9000 Be. And since at least 5000 BC, some of the people practiced settled
agriculture. Nigeria was colonized by Britain in 19th century. Nigeria became
independent on October 1, 1960, but has since been plagued by unequal distribution of
wealth and ineffective, often corrupt governments. Nigerian culture reflects African,
Islamic and European influences. Nigeria's rich and varied cultural heritage derives from
the mixture of its different ethnic groups with Arabic and western European cultural
influences. Music and dance are integral to Nigerian culture, and each ethnic group has
its own specialties. Music, among the Kaninkon people, is used to celebrate rulers and to
accompany public assemblies, weddings, and funerals, festivals and storytelling. Dances
show value systems, helps solve conflicts, and also institutes changes. Traditional
instruments, that are being used mostly by some tribes in the Middle Belt that include
Kaninkon people, include various types of flutes, trumpets, musical bows, xylophones,
and wooden clappers, as well as many varieties of drums. Nigerian society varies greatly
between urban and rural areas, across ethnic and religious borders, and with levels of
education. Still, most Nigerians share a strong attachment to family and especially to
children, clearly differentiated roles for men and women, a hierarchical social structure,
and the dominance of religion in shaping community values. This following statement is
also true of the Kaninkon people: Nigerian society functions in a patriarchal fashion, with
men exerting broad control over the lives of women, who are mostly less educated and
have limited access to health and social services. Women work for longer hours than
men. They perform virtually all housework and child care, as well as, for most women,
many hours of income-earning work.
The very thing that makes Nigeria so difficult to unite into a single peaceful
republic is also its attraction. There are over 400 different peoples, languages, histories,
and religions all rubbing shoulder to shoulder in this hectic, colorful and often volatile
republic. During the 1970s, when oil prices sky-rocketed, Nigeria looked set to become
prosperous and democratic but managed to snatch defeat from the jaws of victory. Its
history is littered with tin-pot dictators, massacres, bloody civil wars, human rights
abuses, and horrific famines. It is now a country struggling to contain the sum of its parts
within a democratic framework. A chronic crime problem, religious intolerance, largescale unemployment and overcrowding in poor living conditions regularly push the rule
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of law to the brink. Despite this, there is still an unfaltering optimism among Nigerians
that their proud nation will indeed make it to the party. Moreover, the most religious
nation on earth is Nigeria. A report reads, "A survey of people 's beliefs carried out in 10
countries this year [2004] suggests that Nigeria is the most religious nation in the world. "
Below and on page 280 are the maps of Nigeria and Kaduna State respectively .
As I mentioned on page 4, the Kaninkon people are in Jema ' s Local Government of
Kaduna State, which locate in the central part of the map of Nigeria .
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Figure 9: Map of Nigeria
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Figure 10: Map of Kaduna State and Its Local Governments
Kaduna State
Kaduna State occupies almost the central portion of the Northern Nigeria and
shares borders with Sokoto, Katsina Niger, Kano Bauchi and Plateau States. The state
also shares border with the Federal Capital Territory Abuja. The capital Kaduna served as
the capital of colonial administration's master, Lord Fredrick Luggard, when he moved
from Zungeru, the capital of Northern Nigeria, North central state and now Kaduna.
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Kaduna, which is the plural of Kada, got its name from the reptile crocodile,
which abounded in the River Kaduna in the early days. Kaduna State is historically the
home of Queen Amina of Zazzau who was noted for stepping where men dared not. As
the ruler of Zazzau she made conquest and waged battles against her neighbors. The
southern part of the state is home of our ancient civilization known as the Nok culture
which dates back to between 90 B.C. - A. D. 500.
In 1976, when the Nigerian government created seven new states, North-Central
State, with a capital at Kaduna, was renamed Kaduna State. It was made up of the two
colonial period Provinces of Zaria and Katsina. In 1991, the number of states in the
country was increased from twenty-one to thirty; Katsina Province became Katsina State,
while the old laria Province became the new Kaduna State. There are twenty-three local
government areas in the state, although the number of ethnic groups is much larger.
The entire land structures consist of an undulating plateau, but towards the
southern end, some hills could be seen scattered here and there. Kaduna State forms a
portion of the country's cultural melting pot. Based on the 1991 census projections,
Kaduna State has population of3.96 million people with a density of about 700 people
per head square kilometer. "The main ethnic groups are Bajju, Kataf, Kagoro, Moro'a
Jaba, Gbaggyi, Kaninkon, Ninzam, Hausa Fulani Chawai, Kurama e.t.c with Hausa and
English languages widely spoken." However, there are other groups that are missing in
the above list, and these are Kagoma, Koro, Kanufi, Kamantan, Kadara, Numana,
Fwanchuan, Ikulu, Kachechere, Attakar, Gure, Surubu, Piti, Kitimi, and Kahugu. This
study is concerned about the Kaninkon people, the ethnic group of the writer, and its way
of life that can be used to propose a contextualized Christian discipleship that will build
the church. Whatever affects the Kaninkon discipling practices may affect other ethnic
groups that surround the Kaninkon land.
The Kaninkon people are in Jema'a Local Government of Kaduna State. The
location ofthe people covers the shaded area in Jema'a Local Government. The
Kaninkon land has been broken into nine districts.
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Appendix C

The "Nature" of Nature
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Figure 11: Different Worldviews on People and Nature
(Source: Miller n.d.:14S)
Darrow Miller's explanation on the mindset of the animists portrays the Kaninkon
worldview of the man and nature. Secularism, animism and biblical theism see human
being and nature in radically different ways. Animism sees man as a pathogen. Animism
puts not man but nature itself on the throne. The universe, which exists for itself, is
animated, alive, capricious, divine. It is a manifestation of impersonal spiritual forces, a
decreation, a breaking down of the ultimate reality. Man is merely the sum of his
microbiology, which in tum is a tiny fragment of the universe's incomprehensible genetic
code. The world is a god to be worshiped, even to the point of human sacrifice. While it
is open to the spirits, it is closed to man. Fatalism reigns. "It must be fate." It's in the
stars. In fact, our modem remakes of animism view man as a cancer, a pathogen, an ecotumor. Man is seen as a disease destroying the earth. Man's purpose is to free the earth
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from himself, to cease to exist. In this system, "Mother Nature" is god, but she is a cruel
mother, not at all what the modem environmentalists would have you believe.
The animistic worldview sees resources as limited, but for a different reason.
Shortages exist not because there are only so much to be extracted from the ground but
because there are no physical laws. Wealth, love, friendship, beauty, and health are in
limited supply. They cannot be counted upon in a capricious universe. Many animistic
societies discourage people from "getting ahead." Because the nature exists for itself and
it higher than man in the cosmic pecking order, nature is to be worshipped and feared.
Man is to submit to nature. The goal of an average animist is to survive in poverty in the
short run and then be absorbed by nature in the long run.
The above infonnation may not be an accurate description of the Kaninkon
traditional person, but it does help us to see what a Christian witness should know about a
local people before he or she can be effective in communicating the gospel to the
indigenous Christian believers.
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Appendix D
Transforming Folklore for Disciple-making.
This is an example of how folklore can be used to disciple Christian believers in
Kaninkon Christian churches. There are hundreds of them in Kaninkon life.
1. The Perspective of the Folklore: HOME AND SOCIAL LIFE FOLKLORE
2. Topic of the folklore: True Friendship
One day a pregnant woman went into the bush to gather firewood. While there,
her time came and she was not able to return to the house. She found a cave in the rock
and gave birth to a little boy. That evening, a lioness came to the entrance of the cave and
gave birth to a son. The frightened woman saw the lioness, but the lioness did not know
that the woman was there. Her first thought was to cry out, and maybe she could thus
frighten the lioness away. But on further thought she decided to patiently wait and see
what would happen. She watched her chance, and when the mother lion went away for
food, she would rush out and get food, and then rush back to her little one.
Many days went by, and the babies grew. One day when mothers were away, the
little cub went into the cave and found the little boy, and they played together. When the
little lion knew that it was about time for the mothers to return, went back to his nest and
pretended to be fast asleep. Day after day they had happy times together. In this play-then
the son of a lion learned the language of the son of a woman.
One day the little cub said, "My friend, I surely like you. You are sweeter to me
than my own mother. Tell your mother to be very careful, because my mother is very
mean. I fear that the day they meet my mother will kill and eat your mother." The little
boy appreciated his little friend ever so much, but he was always in fear for his mother's
life. One evening as he loved her, he told his mother about the danger and the warning.
She was always very careful, but the sad day came when the lioness caught her and
brought part of her mangled body home to her cub. The little cub seemed very sick and
would not touch it because he was so sad. He could not think of anything but the sorrows
of his little friend. His anger toward his mother was deep and bitter. When his mother
went out again, he ran to his little friend and said, "My friend, a great loss has come to us.
My mother has killed your mother. But now it is finished. I beg of you, tie your heart, and
do not let it become bitter toward me, please. About your food, I will see after that. When
I have food, you will have food, and when I have no food, only then will you be without
food. You shall have your share of everything. I vow that when I am grown I will kill my
mother because she has done this wicked deed. Then the two of us can live in peace.
Months went by, but never did the cub forget his friend. Whenever the lioness
would bring home meat, the cub would always put back part of it. After several years had
gone by, the young lion felt that he was strong enough and big enough to kill his mother,
and save his friend. That very day he killed her and freed his friend. "Now we are free to
walk where we will, and I am young and strong and able to catch plenty of food for both
of us."
Then one day they came near a village and the boy heard other boys talking about
being circumcised. He wanted to be circumcised, too, but he had no father to help him, so
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he was sad. "What is wrong?" said the lion. "Why do you have nothing to say? I hear that
all the boys are being circumcised. If I had a father he would help me, and I could be
circumcised, too," sobbed the boy. "Dry your tears, and do not let anything like this
disturb you again, for I am able to take the place of your father," urged the strong lion.
"You tell me what you want, and I will get it for you."
The boy suggested that he needed money with which to buy food during the time
of the circumcision. Immediately the lion was off. Before he had gone far, he met a man
on the way to market. from whom he frightened plenty of money. When the boy had his
money, he went to be circumcised. When asked where he would get food, he replied,
"God will give me food." Usually, he would buy food with the money which his friend
the lion had given him. At times, he would meet his friend out away from the village and
receive meat from him.
Years went by, and one day the young man saw a young woman he loved. "Ifl
could only have had a father like other young men, he sighed. The lion was quick to
recognize the young man's mood and urged that he could be a real father to him. "Well, I
want a wife, and I need a father to help me," he pleaded. "All right," said the lion, "select
your wife, and I will help you take her." "I have selected my wife. She is the daughter of
the chief. Many men have asked to take her, but her father will not give her up." The
strong lion stretched himself up and boasted, "I can get her for you easily. You go into
the village. I will watch the chiefs farm. When she goes to plant, I will catch her. Then
the whole village will come out to take her away from me, but I will not give her up. You
be brave and come after her. Even though I try to catch you, do not be afraid."
The young man was delighted. He said, "I will go into the village at once." And
away the lion went for the farm. That afternoon, when the villagers were beginning to
come from their farms, there was a cry from the river, "Lion! Lion!" The whole village
rushed out to frighten away the lion, but, to their dismay, he had caught the daughter of
the chief, and he was not afraid of the noise and the dogs. The young braves were afraid
to try to rescue the daughter of the chief. The chief saw that she was lost, and he shouted,
"Whoever rescues her shall have her for his wife. I will also give him half of my
kingdom." When the men heard this they made desperate attempts to rescue her, but the
fear of the lion kept them back.
With a rush, this young man went for the lion, shouting, "I will rescue her." When
he was about to strike the lion a blow, the lion dropped her and ran away in the tall grass.
She became his wife. He received a part of her father's kingdom. They lived happily with
their friend the lion, ever after.
3. The Objectives of this Folklore:
a) To make the best of the situation in which we find ourselves.
b) To learn patience.
c) To appreciate the simplicity of the minds of children.
d) To appreciate the joys and concerns of childhood.
e) To understand that deep sorrows will come, no matter how hard we try to avert
them.
f) To appreciate the joys of sharing.
g) To appreciate the price of friendship.
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k) To appreciate how a friend can take the place of a relative.
j) To learn that where there is a sincere desire, there is a way.
I) To learn that a powerful friend has many ways of helping you to get a wife.
m) To trust a powerful friend to the limit.
n) To put life on the altar of devotion.
4. Application of the objectives and lessons from the folklore
This could be used to form a part of an introduction to a sermon. The preacher
may find biblical passages to suit the folklore and its objectives. It will be good to use the
folklore in a dialogical sermon presentation.
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Appendix E
Table 1: ECWA 25% Contributions from 1991 to 2003
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From the above Table, the total income (100%) of money realized in all ECWA
local churches every year is presented and for the 13 years also. The 40% is the amount
that is usually deducted from every local church' s annual income and sent to both the
District and the ECWA Headquarters. The 40% is shared between the District and the
Headquarters in the ratio of 4:6. This means that when the money comes, the District will
keep 10% and forward 15% to the Headquarters in Jos for general financial operations of
the church, which include paying office salaries, supporting the departments, supporting
the theological and general educational institutions and helping other para-church
organizations that may be run by ECWA, but they are passionate about missions.
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Appendix F
Audit Department of ECWA

This Department shall be responsible to the President for overseeing the financial
activities of the Headquarters and ECW A in general, by internal auditing with a view to
ensuring judicious use and proper accounting of ECW A resources. This Department shall
be responsible for the following:
1. Auditing of Finance department at headquarters, the Departments, the
Institutions, DCCs, Companies, Units, LCCs, Fellowship Groups, etc.
2. Producing yearly audit reports on all the Bodies and groups listed in Article IX
above, and presenting these reports to the E.E. through the office of the President.
3. Shall be headed by an Audit Director who in addition to the responsibilities
stipulated in Article shall discharge the following duties:
(1) To monitor all financial transactions of the Headquarters and ECWA
in general.
(2) To set up and operate a reliable system of auditing ECW A accounts at
the Departmental, Unit/Institutional, Fellowship Groups, DCC, LCC, and
the LCB levels.
(3) To see that all financial transactions conform to rules and regulations
stipulated by ECW A.
(4) To scrutinize all payment vouchers before payment
(5) To conduct yearly auditing of financial transactions of ECWA
Headquarters and ECWA in general, and to submit Quarterly Report to the
President and Annual reports to the GCC through the President.
(b) To notify any department, unit, institution or group of any anomaly in
its financial transactions. He shall report any anomaly to the President in
writing.
(7) To supervise the work and receive bi-annual Audit Reports from all
ECWA Auditors or the Departments, Units, DCCs, etc.
(8) To conduct Audit on any department, Unit, DCCs, Institutions, etc.
with or without notice.
(9) To initiate the transfer of all ECWA Auditors subject to the approval
by ECWA Executive.
(to) To conduct Audit/Accounting Seminars at various Departments,
DCC, Units, Institutions, etc.
(11) To attend to such other duties as may from time to time be directed
by the President.
(12) To uphold the Holy Bible.
(13) To uphold ECWA Constitution and Bye-Laws.
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Appendix G
Finance Department of ECW A

This department shall be responsible for all financial transactions of the
Headquarters and the generality of ECW A. The department shall:
1.

11.

iii.
IV.

v.
VI.
V11.

See that proper accounting systems and procedures are established
throughout ECWA Headquarters, Departments, Institutions and Units,
DCCs, LCCs, and the LCBs
Allocate resources to ECWA at the different levels as requested or as
deemed necessary for the purpose of achieving financial accountability
and sound fiscal polices and practices.
See to it that ECWA financial resources are utilized wisely and honestly
for the achievement of the Goal and objectives of the organization.
Set up and operate accounts for ECWA personnel benefits such as
retirement, gratuity, and/or pension scheme by working in conjunction
with the Pension and Gratuity Scheme Committee.
Handle all receivables and payments at the Headquarters level.
Maintain records of service of all personnel under its jurisdiction.
Shall be headed by a Finance Director who in addition to Article IV (7)
shall discharge the following duties:
(1) To set up and/or maintain a sound accounting system including
opening and keeping of all necessary books of account which will
show, at any given time, the true position of ECWA financial
operations as per income and expenditure at the Headquarters level
(Departments and Units).
(2) To set up and/or maintain statistical analysis ofECWA
financial records, with a view to enabling him to present a sound
statement of any income, expenditure, asset and liability
throughout ECWA.
(3) To set up and/or maintain a reliable system of preparing cash
flow, on a monthly basis as a means of enabling ECWA to
organize its spending from time to time in relation to cash
projections and anticipated expenditure.
(4) To set up and/or maintain an Internal Control System such that
the financial operations of ECWA shall be carried out in an orderly
manner to safeguard its assets and secure, as far as possible, the
reliability and accuracy of its records, and to issue monthly trial
balances.
(5) To set up and/or maintain an effective method which shall
enable the Finance Department to collect stipulated revenue from
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the following Groups, DCCs, LCCs, LCBs and other internal and
external sources.
(6) To set up and/or maintain a sound Employee Benefit Scheme
System with a view to enabling ECWA to pay any of its employees
under the Gratuity and Pension Scheme on retirement.
(7) To prepare quarterly exception reports which may be annexed
to the Accounts. This is with a view to easing the complexities that
may have arisen in the body of the accounts and other record
books,
(8) To submit to the GCC annual Income and Expenditure,
Account and Balance Street of ECWA classifying all receipts and
disbursements under their respective heads countersigned by the
Auditors in such a manner that the whole exercise will be capable
of simple interpretation.
(9) To prepare a summary of extraordinary items which in his
opinion may distort the records (especially if non-recurrent) so
much that the true and fair view will be fundamentally affected.
(10) To be a signatory of all checks on the banking accounts which
ECWA operates.
(11) To be a signatory of all checks in excess of a fixed amount
drawn on the banking accounts which Departments and Units
operate at the ECWA Headquarters' level.
(12) To supervise the work and receive quarterly financial reports
from all ECWA accountants at the Departments, Institutions,
Units, Companies and DCCs.
(13) To organize seminars for all ECWA Accountants from time to
time based upon sound biblical and financial principle.
(14) To assist the General Secretary in the preparation of Financial
Reports and the annual budgets of ECWA.
(15) To ensure that all expenditures in a financial year are within
the approved budget, including supplementary budget.
(16) To be responsible t'O the General Secretary.
(17) To perform all such other duties as may from time to time be
assigned to him by the General Secretary.
(18) To uphold the Holy Bible.
(19) To uphold the ECWA Constitution and Bye-Laws
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